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FOREWORD 


It gives us great pleasure in placing this great work by Vedanta- 
desika, a 14th century Visistadvaita philosopher, in the hands of the 
scholars of Sanskrit literature and Indian philosophy. 

Varadarajapancasat which is philosophical work in a beauti¬ 
ful poetic form, is both a great piece of literature and a great work 
of authority on Visistadvaita philosophy and Srivaisnava theism. 
In fifty verses, the master has in a lucid way brought out the ’main 
articulations of the Srivaisnava doctrine of god and of the relation 
between God and the Individual soul. The end of the poem evokes 
the state of Liberation or the state of adoration of the image in the 
temple which state the devotee wishes as an equivalent to liberation. 

The Varadarajapanchacat was published in 1905, with com¬ 
mentary in Sanskrit by Sri. Karur Srinivasacharya and it was in 
grantha script. Dr. P. Filliozat has translated this work in English 
with a scholarly Introduction. He has also given the text and the 
commentary of Shri. K. Srinivasacharya in Devangari Script for 
the use of the Scholars all over the world. The original which was in 
Grantha character, is not easily readable for Scholars. 

We are really very much thankful to Dr. P. Filliozat for this 
great service he has rendered to the cause of Srivaisnava learning 
and scholarship. 

We are also thankful to Tirumalai Tirupati Devasthanam and 
also other Philanthropists for their financial assistance. 

We are also thankful to All India Press, Pondicherry for 
bringing out this work in shortest possible time. 

Bombay K.K.A. Venkatachari 

1990 Founder Director 
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INTRODUCTION 


Since several centuries Vedanta Desika’s name is attached 
to an object of high veneration who has his place in the cult 
in many Vaisnava temples. He has attained this status by his 
works as a religious teacher and by the attraction he exerts on 
the mind of his followers by his literary talent. Varadardja - 
pahcasat is chiefly an exposition of religious doctrines, but 
is also a fine piece of poetry. In fact doctrine and poetry are 
not here distinguishable, are not in the relation of a body of 
philosophical thoughts and its literary ornamentation. They 
axe blended together. The doctrine is a conception of the 
world rooted in a feeling of man’s submissiveness and love 
towards God, which feeling has a natural emotive appeal, 
and the expression of which is spontaneously literary, the 
intensity of the literary expression being dependent only on 
the authenticity of the description. It is not surprising that an 
author who has gone deep in his reflection on a doctrine of 
bhakti , who has been penetrated by the psychic processes of 
love of God, has produced, with a true account of his reflec¬ 
tion and conviction, a highly emotional literary appeal. 
Vedanta Desika’s works are held as fundamental on the phi¬ 
losophical side and the poetical appeal of a good number of 
them made them to be placed on the first rank of literary pro¬ 
ductions of Srivaisnava sect. 

The historical figure who was thus sanctified or even dei¬ 
fied, has almost completely disappeared. However the holy 
story 1 which gives a good idea of the religious work and atti¬ 
tude of Vedanta DeSika, may contain facts admitting of a 
correspondance with true historical events. At least on two 
occasions there is a possibility to connect him with political 
figures of his time, otherwise known by inscriptions or other 
historical sources. 

1 See Sri Vedantacharya Vijaya (acharya campu) by Kousika Kavitarki- 
kasimha, Acharya Vidyapeetham, New Delhi 1964. 
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A tradition recorded by SrTnivasasuri in his Ratnapetika , 
a commentary on Subhasitanm says that the king Siriga in 
Rajamahendra (Rajamundry), a distant disciple* by a desire 
to learn the tenets of Srivaisnavas, sent snvaisnava brahmins 
to Vedanta Desika in Srlrangam, who received them and 
wrote for their king Rahasyasamdesa , Tattvasamdesa and one 
verse. 2 This king can be identified with Singaya Nay aka who 
belonged to a royal family ruling at Korukunda (Raja¬ 
mundry taluk) in the 14th century. The connection of this 
family with snvaisnava teachers is also known by other 
inscriptional sources. Singaya Nayaka appears in an inscrip¬ 
tion in 1368. 

Vedanta DeSika is also connected with a famous historical 
event, the rescue and restoration of the statue of Rahganatha 
in Srlrangam, after the sack of the temple by Muslim invaders 
who established the short-lived Madurai Sultanate in 14th 
century. When Kampanna had brought Tamilnad under the 
authority of Vijayanagara, his general Gopana, a Snvaisnava 
brahmin of Bharadvaja gotra and Apastambasutra , governor 
of Gingee at that time, brought the image from Tirupati, and 
after a halt at Singavaram, reinstalled it in Srlrangam. Vedanta 
Desika came back to Srlrangam, and composed a record of 
the event in a Sanskrit verse. 

There is a telugu kavya entitled Sindhumativilasa, the colo¬ 
phon of which says that its author, Gopana, of Bharadvaja- 
gotra and Apastambasutra, son of Narasanamatya, received 
the sadaksarimantraraja from Vedanta Desika. 3 It is cer¬ 
tainly the same Gopana and this confirms the connection of 
the Snvaisnava teacher with Kampanna’s general. The verse 
in praise of Gopana, ascribed to Vedanta Desika, has been 
engraved in 1371 in the temple at Srirangam. 4 

Vedanta Desika is said to have been bom in Tuppil, a 

2 Subhasitanm, ed by M.T. Narasimhiengar, Vanivilas Press, Srirangam, 
1908, p. 1.’ 

3 The Southern School in Telugu Literature , by N. Venkata Rao, University 
of Madras, 1954, p.4. 

4 Epigraphia Indica, Vol. VI, p. 322. 
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suburb of Kanci in 1268. His life was certainly spent in the 
main vaisnava centres of Tamilnad. And that gave him the 
occasion to compose hymns to the local deities, of Timvendi- 
puram {Devanayaka-pancasat), Srirangam ( AbhTtistavOy etc.), 
KancTpuram, etc. His connection with Kanci is attested by 
the composition of the Vegasetustotra addressed to the deity 
Yathoktakarin, the Astabhujastaka dedicated to the deity of 
the Astabahu temple, Kamdsikastaka to the Narasimha of 
the Kamasika temple 5 , etc. The Varadarajapancasat is con¬ 
nected with the great temple of Varadaraja. In a tamil poem 
called Ataikkalappattu the poet formulates his surrender to 
the same Varadaraja or “Attikiriy arulalar”. 6 In a punning 
verse of his Vairagyasataka he refuses the riches offered to 
him by a king, saying he has no property from his father, no 
riches acquired by himself, but has a property from his grand¬ 
father (paitamaham dhanam), i.e. a property on which, ac¬ 
cording to hindu law, he has a special right; and that ances¬ 
tral property is the manifestation of the Lord on Hastigiri 
obtained by the sacrifice of the pitamaha who is Brahman the 
creator. 7 

In the times of Vedanta De£ika the temple of Varadaraja 
was already a magnificent structure. It had the extent it has 
nowadays with its four prdkaras. The notable additions which 
Vedanta Derika could not have seen are the Eastern gopura, 
the Kalyanamandapa on the South Bank of Anantasaras 
tank, the Unjal mandapa in the third prakara, etc. The shrine 
of Perundevi Tayar was reconstructed in the 15th century. 
But all the important and original features of the temple were 
there: first the elevated platform which is held to represent a 
hillock and the vedi or altar of a horse-sacrifice performed by 
Brahman, according to the local legend. The main shrine is 
supposed to be built on a hill called Hastigiri. In fact only a 

5 See Vedantadesika (a study) by Satyavrata Singh, Chowkhamba, Varanasi 
1958, p^57sq. 

6 In Sri Tecikappirapantam, urai, ed. by V. N. Sriramatficikacaryar, 
Tancavur, 1958, p.244 sq. 

7 See below p. 1, n,3. 
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square enclosure closed by high walls of well cut stone slabs 
on a height of about 7 meters is seen nowadays. And it cannot 
be decided if there is enclosed in the structure a natural 
hillock, 8 9 or if it is an artificial mound. 

The local legend which is attested since 11th century, and 
is recorded in a non datable sthalapurana 9 says that the 
elephants of the directions worshipped Visnu on this hill, 
whence the name Hastigiri “Hill of Elephant”, arose. The 
deity is also called “Lord of Hastigiri”, or by abbreviation 
“Lord of Hastin'\ other words for “elephant” being some¬ 
times substituted. Brahman is told to have worshipped Visnu 
by performing a horse-sacrifice on the top of this hill. Visnu 
came in person to receive the oblation. Therefore the image 
of the temple on the hill is considered as being a direct mani¬ 
festation of the god on the altar ( vedi ) of Brahman’s sacrifice. 
The present built platform can thus be held as the “Hill of 
Elephants” or as the altar of Brahman’s sacrifice. 

Another peculiarity deserves notice. The original image of 
Varadaraja in the sanctum was made of wood from the tree 
called atti ( Ficus Glomerata, Sanskrit udumbara). The inter¬ 
polated version of the mahatmya found in Jayakhyasamhita 
mentions that the mulabera is made of wood. Now it seems 
that this text which refers to two gopuras of which one is not 
older than 14th century, cannot be placed at an earlier date 
than 14th or 15th century. It follows that in this time and 
may be in the time of Vedanta Desika also the wooden statue 
was in the main sanctum. A stone image was substituted later, 
may be in the 15th century 10 and the old wooden image is 

8 See Srivaradarajaswami temple, Kanchi, by K. V. Raman, New Delhi, 
1975, p. 158 sq. 

9 Kancimahatmya , ed. Anantacarya, Srikanca 1907. Srihastigirimahdtmyam 
manipravafovydkhyancun , Kaficipuram, 1971. A shorter and later version is 
published in Jayakhyasamhita as interpolation, Gaekwad’s Oriental Series 
LIV, Baroda 1931, on which sec K. V. Soundara Rajan in Journal of Oriental 
Research, Baroda, vol.XVIl p. 73. 

10 See Sri Varadarajaswami Temple — Kanchi by K. V. Raman, New Delhi, 
1975, p.6. 
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kept in the tank Anantasaras in a small four-pillared mandapa. 

This temple together with his mahatmya has inspired a 
good number of literary pieces. The Varadarajastava by 
Kurattalvar (11th century) is one of the earliest and most 
famous. Apart of the present Varadardjapahcasat Vedanta 
Desika has composed a Satyavratamahatmya . Manavala 
Mahamuni has composed a Devarajamahgalam , Appayya 
DIksita a Varadarajastava , (16th century), Venkatadhvarin 
a Hastigiricampu (17th century); etc. 

Among these Varadarajapancasat has very few references 
to the local legend and the structure of the temple. The first 
stanzas and a few at the end of the poem refer to the image in 
the temple directly. Stanza 48, may be, refers to the utsava- 
murti, called Devaraja, which is taken in procession, on dif¬ 
ferent mounts, Garuda, horse, etc. on ten successive days in 
the Vaikasi festival, an old festival which seems to be attested 
in a 14th century inscription. 11 Otherwise the divine figure 
is generalised and the particular connection with the temple at 
KancI appears only in the invocation of the “Lord of the Hill 
of Elephants”. The conception is that the image in the temple 
is not a statue in which a part of the divine nature is brought 
by the force of a ritual and of mantras. It is held to be a direct 
manifestation of the supreme god, who came here himself, at 
Brahman’s sacrifice. It is called arcavatdra and on this ground 
is considered as an object which requires as much veneration 
as the supreme abstract form. Therefore the main subject of 
the eulogy is this supreme being which is qualified by its 
appearance in the temple at KancI. And the poet has concen¬ 
trated his reflection on the qualified entity, rather than on the 
qualification. 

The order of contents in this short hymn reflects the main 
articulations of the Srlvaisnava doctrine of God and of the 
relation between God and the individual soul. After the usual 
benedictive stanza and an introduction, there is a description 


11 See Sri Varadarajaswami Temple—Kdnchi by K.V. Raman, New Delhi, 
1975. d. 102 sa. 



xiv 


Introduction 


of the proper form of God (stanzas 7 to 16) characterized by 
the two properties which make his superiority, his quality of 
first cause of everything, and his quality to give final libera¬ 
tion ( moksa ) to individual souls. Then the relation of God 
with the world is evoked and especially his relation with other 
deities and his divine manifestations. The world is a body to 
the supreme soul. God has five forms: the supreme abstract 
proper form; vyuhas his first diversification for the purpose 
of the main action of creation, etc.; vibhavas or avataras , 
incarnations as Rama, etc.; the form of antaryamin in which 
he takes residence in the heart and controls every being; 
arcavatara manifestation in the form of an image in a temple. 
These forms are described in stanzas 17 to 26, 

The relation of the devotee with God is the relation of a 
slave and his master. It is of two types. In one type the devotee 
serves God by means of rituals and meditation. The means 
to know this object of ritual or meditation is the vedic and 
pancaratra texts. Choosen passages of these texts procure this 
knowledge to the devotee and practice of these texts places 
him in the desired relation with God. These texts called vidyas 
deal with God and his qualities of purity, etc. A relation of 
another type is that in which the devotee surrenders com¬ 
pletely to his Lord, gives the charge of his own self to God 
himself. This is prapatti and is also called a vidya. It is based 
on the qualities of the Lord; and from this point of view com¬ 
passion is the chief among God’s qualities. These relations, 
bhakti and mainly prapatti , together with the qualities of God 
are the subject of stanzas 27 to 39. 

The end of the poem evokes the state of liberation or the 
state of adoration of the image in the temple, which state the 
devotee wishes as an equivalent to liberation. The state of 
liberation is a re-appearance of the pure nature of the indivi¬ 
dual soul. This nature is made of consciousness of God and 
subsmissiveness to God. It is obscured by samsara but brought 
back to light by moksa . Now the devotee contends here that 
consciousness of God can be obtained by the direct mani¬ 
festation of God in his arcavatara form on Hastigiri; and sub- 
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missiveness to God can be achieved by the service of this 
same manifestation. Therefore the soul can find its pure na¬ 
ture in this world in the temple at KancT. There is here an 
exact equivalent of liberation. 

Vedanta DeSika has condensed in these fifty verses the 
main tenets of his doctrine. The volume was too small to 
allow any quotation. But still some of his sources appear very 
clearly. They are the texts accepted as holy scriptures by 
Srivaisnavas and they comprise Pancaratra samhitas as well 
as vedas , upanisads , brahmasutra, etc. As it appears in the 
commentary, each idea has its foundation in a text. In case 
of upanisadic texts there can be divergences of interpreta¬ 
tions. The visistadvaitin interpretation and the establishment 
of it in brahmasutra and SrTbhasya is refered to, implicitely 
or sometimes directly (for example the doctrine of the expres¬ 
sion of brahman by all words in stanza 12). In stanza 20 an 
image and words are taken directly from a verse of Nara- 
yananuvaka in Taittiriyaranyaka 10.11. The abundance of 
authoritative sources, the proximity of the text with the 
sources is certainly the will of the author. He asserts in this 
way his conviction in the authority of his doctrine. 

Varadarajapahcdsat is a fine piece of philosophical poetry. 
Ornamentation and feeling, though they are not absent, are 
not prominent, are secondary means of expression. What is 
important for the author is to express his conviction in the 
doctrines of Srivaisnavas. He had a great power of mind. He 
is a creator of striking thoughts. He chooses words for their 
appropriateness to the thought, not for other qualities. The 
elevation and clearness of the thought makes the beauty of 
the poem. Only on the subject of devotion the expression is 
given more feeling and movement. At the end of the poem 
the feeling of admiration and wonder towards the beauty of 
the Lord is made lively. Stanza 45 which describes the state 
of devotees relishing the abode of the Lord admits of inter¬ 
pretation in terms of rasa theory, as it is indicated by the 
evocation of horripilation, tears, by the verb “svadayante”, 
etc. However in such a poem it is of no interest to look for 
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alamkaras, etc. The main turn of expression is towards the 
striking expression of philosophical tenets. What is to be 
admired most here is the power of mind of the author, the 
exactness of the thought, the closeness of pieces of reasoning. 
The economy and appropriateness of the words are subser¬ 
vient to the rectitude of the thought. In its short form this 
poem has a great literary power, as inviting to more reflec¬ 
tion. 12 A beautiful example is stanza 20 in which the Nara- 
yananuvdka is condensed, and which establishes a brilliant 
link between an ancient vedic verse and a magnificent temple 
of Tamilnad. 

This eulogy has attained great fame. It can be used itself as 
a prapattividya , a formula of surrender for any devotee. It is 
in fact recited sometimes during several festivals in the temple, 
with Kurattalvar’s hymn or some other. Nowadays it happens 
at five different festivals eveiy year: in Caitra under the hasta- 
naksatra during the Tiru-avatara-utsavam which celebrates 
the birth of Varadaraja from Brahman’s sacrifice; in the same 
month on the day of paurnaml; in the same month on the 
second day during the Totta-utsavam; in Vaikasi on the fifth 
day of Brahmotsava, during the procession of the god in 
Mohinl-avatara in palanquin, on the return; in Purattasi on 
the Sravana-day, during the Satumurai festival of Vedanta 
Desika himself; in Tai on the day of mattupongal. 

There are two modem commentaries on Varadarajapan- 
casat . One in manipravdlam by Sinnamu Srirariganatha- 
carya. 13 Another has been written in Sanskrit by Karur Srini- 
vasacarya. 14 This is a very lucid commentary which does not 

12 See Appayadiksita’s appreciation in his commentary on Yadavabhyudaya 
1.9: “thus implicit meanings have to be thought of everywhere at each step, 
in the poetical works, even minor ones, of the lion like poet and logician”. 

13 Srivaradarajapaflca^at... Sinnamu Snranganathacaryena viracitaya 
manipravalavyakhyaya sakam, DeSikasampradayavivardhinisabha, Kum- 
bhaghona, 1914. 

14 Varadarajapcmcaiat, Snmattiruvaramgamaindan tirumalaiSn^ailanva- 
yajaladhikaustubha^niailadeiikatanujena Karur drinivasacaryena viracitaya 
vyakhyaya sakam, Kumbhaghona, viSvavasu (1905). 
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give a mere literal explanation, but adds many developments 
on the visistadvaita tenets evoked by Vedanta DeSika. It is very 
useful especially for the numerous scriptural sources which 
are enumerated for almost each idea contained in the poem. 
The notes which accompany our translation are entirely 
based on extracts of this erudite commentary, as we feel that, 
for modem readers, to take an orthodox guide of this type is 
a means to picture in our mind what was the full develop¬ 
ment of reflections caused by Vedanta Derika’s words in the 
mind of his ancient readers. The author of this commentary 
seems to be almost forgotten. He belonged to Tiruvarariga- 
mandan-TirumalaiSrisaila family. His father was Sri^aileSa 
Desika. He took samnyasa and that is connected with an 
anecdote. He was visiting the Trivikrama temple (Ulakalanta 
Perumal) in Kanci and, as his wife was late in joining him 
there, he was feeling irritated. The priest pointed out to him 
that he was still too much attached to worldly cares and 
worries. That decided him to withdraw from the world. 15 
Apart from this commentary of Varadarajapancasat he has 
written a Vivarana on the Katha Upanisad 16 and a Natvatau 
tvaparitrdna. 11 The text of Varadarajapancasat and of Karur 
Srinivasa’s commentary reproduced here is that of the 
edition published in Kumbakonam in 1905. 

We express our gratitude to Shri N.R. Bhatt and M.S. 
Narasimhacarya who clarified our doubts in the meaning 
of the text, and Shri Krishnamacari who helped us in searching 
references and preparing a copy for the Press. 

We are greatly indebted to Prof. K.K.A. Venkatachari 
for accepting to publish this book in the collection of publica¬ 
tions of the Ananthacharya Indological Research Institute. 


15 This has been narrated to us by Sri Annangaracarya. Professor Lakshmi 
Thathachar has informed us that Karur &rinivasacarya’s descendants live 
in Karnataka in the vicinity of the famous Srivaisnava centre of Melukotai. 

16 See p.104. 

17 See p.96. A Triennial Catalogue of Manuscripts by S. Kuppuswami 
Sastri, volume III, part 1, Sanskrit A Madras, 1922, no.2212 A. p.3015. 



FIFTY STANZAS 

TO 

THE LORD GIVER OF BOONS 


I. Auspicious introductory verse. 

May a certain being 1 , who has its dwelling on the top of the 
Hill of Elephants 2 , who is a dark-hued carrier of oblations in 
the altar of Brahman’s horse sacrifice 3 , who is a wishing tree 
with a creeper in the form of Churn-Ocean’s daughter, 4 who is 
a mass of compassion, 5 give us 6 prosperity 7 . 1 

L The indefinite ko’pi refers to the Supreme Lord. The use of the inde¬ 
finite pronoun implies and suggests the undescribability. 

2. Varadaraja’s temple is supposed to be built on a hill (see introduction). 
According to the local mahatmya the elephants guarding the quarters came 
on this hill to worship Visnu. Therefore the hill has been called "‘Hill of 
Elephants”. On the invocation “karisa”, etc. see introduction. By qualifying 
the Lord as resident of this hill, the poet shows the quality of the Lord to be 
easily accessible in his avatar a for worship (arcnvatara). 

3. This qualification shows the superiority of Visnu over Brahman. Ac¬ 
cording to the mahatmya Visnu was worshipped on Hastigiri by Brahman 
who performed there a horse-sacrifice. At the moment of offering the omen¬ 
tum {yapa) Visnu appeared in the altar and took the oblation himself. In a 
metaphor he is here described as a fire, since he has carried the oblation, as 
does the fire mentioned here under his appropriate name “carrier of obla¬ 
tions ( havyavaha )’\ The divine shining of the god is also a property held in 
co mm on with fire. Visnu has a dark complexion. Therefore he is told to be a 
fire of dark colour. 

4. This qualification shows the quality of generosity ( audarya ). The Lord 
is represented as a wishing-tree ( kalpataru ) because of his ability to give all 
the fruits. That he, and he alone, is the bestower of the fruit of the act, is 
established in Brahmasutra 3.2.37: “from this supreme being comes the fruit, 
because it is appropriate”. See Sribhasya : “for he is omniscient, omnipotent, 
very generous; when worshipped by sacrifice, donation, oblation, etc., or by 
adoration, he is able to give all enjoyable things in this and the other world, 
or final release in the form of obtaining his own proper form. And an uncon¬ 
scious act, perishable after one moment, is not able to be the instrument of 
production of a fruit which is to come after an interval of time”. It is also an 
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established belief that the Lord has this ability, as being united with his con¬ 
sort Laksml. This is established in Laksmltantra: “Hrsikeia accompanied by 
the goddess Laksml made of compassion is sung as a protector in all the con¬ 
clusive scriptures and in upanisads”. This is told in a declaration of prapatti , 
i.e. of surrender to the Lord in order to obtain release. As the Lord is accom¬ 
panied by Laksml in the act of giving, he is represented here as a divine tree 
united to a creeper, which creeper is Laksml bom of the milk-ocean when it 
was churned by gods and demons. 

5. This expresses the quality of compassion defined as the desire to remove 
what is undesired in others. 

6. The poet uses the plural, as he prays also for his disciples. 

7. “Kuialam” refers here to devotion, knowledge of the true reality, etc. 

II. Introduction 

In the next five verses the poet introduces his own work and 
first justifies his undertaking of composing an eulogy of the 
Lord. One could object that it is not proper to undertake 
what another, superior to oneself, has not been able to ac¬ 
complish. Sugriva was at first not able to conquer Kumbha- 
kama and was taken prisoner by his enemy. Therefore Hanu- 
mant thought it was not proper to attack the demon and to 
claim his own ability to kill him, nor proper to free the king 
of vanaras, as it would tarnish his royal dignity and fame 
(see Ramayana , Yuddha, 55, 54-62). In the same way one 
could say to the poet that it is not proper on his part to try 
to praise the Lord, as greater sages, Bakulapriya , etc. have 
declared the qualities of the Lord to be undescribable, and 
have withdrawn themselves from this task. Therefore the 
poet begs forgiveness, directly from the Lord, in the following 
verse: 

The supreme among sages, whose mind is never checked, 
being unable to know your greatness, fall down in a swoon. 1 
This I, 2 affected 3 by the temerity to sing praises 4 of your very 
self, 5 must be forgiven 6 by you, O Lord of the Hill of Ele¬ 
phants. 2 

1. As there is the feeling it is not proper to describe only a small part of the 
qualities of the Lord, each quality of whom is unlimited, there is no satisfac¬ 
tion to be obtained from describing the small portion which one is able to 
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grasp. Everyone is likely to fail in this attempt. The swoon is here an image 
for the perplexity of the mind at the moment of experiencing this inability. 

2. “Esah” refers to the author. By this use of the demonstrative, instead 
of the persona] pronoun “I”, i.e. by the emphasis on the demonstration of 
the tiny self before theJLord, the feeling of being miserable {karpatya) and of 
being a slave (dasya) is understood. An offence committed by ignorance by a 
wretched servant is more easily forgiven. 

3. The word “ainuvanah” means only the presence of the fault of teme¬ 
rity, whereas the word “kurvan” would mean the active and responsible ac¬ 
quisition of the sin. The use of “ainuvanah” instead of “kurvan” suggests 
the meaning: the fault is there; but it has been committed by ignorance. The 
devotee is a patient, not an agent. His fault must be forgiven. 

4. The plural is used because of the multiplicity of the qualities to be 
praised. 

5. “Eva” is used to indicate that the undertaking to praise an avatara is 
possible, but to undertake to praise the higher undescribable form is quite 
inappropriate. 

6. The author says “this I must be forgiven”, he does not say “the fault is 
to be forgiven”. That suggests that if the fault is not borne, the devotee will 
be completely lost. 


In the previous stanza the poet has shown himself con¬ 
scious of giving offence to the great saints, by his under¬ 
taking to praise the Lord, an undertaking in which the saints 
failed. Therefore, he is like a person who, after giving offence 
to the queen, goes to praise the king. He justifies himself in 
the following verse: 

Being conscious of hosts of sins committed since beginning- 
less time 1 , O Lord 2 , out of fear, I am not able to say anything. 
Nevertheless, O truly benevolent 3 Lord, yonr benevolence 
itself, without hindrance 4 , makes me talkative. 5 3 

1. One remembers sins committed in his present life. As for sins of pre¬ 
vious births, they are infered from the sins of the present birth. A sin is the 
cause of a vasana which causes another one of the same class. Therefore a 
knowledge of sins committed since beginningless time is possible. 

2. The word “svamin (possessor, Lord)” refers to the natural, uncaused 
relation of possessor and possessed between god and the devotee. It implies 
the impossibility for the Lord to abandon his devotee. And that serves the 
present purpose of the prayer: not to be rejected by the Lord, in spite of sins 
and offences. 
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3. One could attract on himself the affection of the Lord by his merit and 
propitious own actions. This is not the case with the devotee. Therefore he 
invokes an affection, a benevolence which is spontaneous and without cause. 
This benevolence is defined as a kind of affection which suppresses disregard 
even if sins are known. When an ancient author says it is “seeing qualities in 
defects” (Srutapraka^ikabhatta) or “not seeing the defects” (Atreya Vara- 
dacarya), he implies that the Lord, though, by his omniscience, he knows the 
faults, out of that kind of love does not follow the consequences of seeing 
the faults. 

4. The favourable action of the Lord can be stopped by the sins. But the 
benevolence removes this obstacle. It makes the Lord to act without hin¬ 
drance. 

5. Cf. Adhikaraiasaravali 561: “Bright with the pure shining obtained by 
the service of an expert, fuU of the fragrance of jasmine on the coil of hair of 
the damsel Intelligence, I, after the manner of the Pancajanya conch, great 
like pranava, have been blown by Ranganatha with these verses agreeable to 
him, the beauty of which adoms the host of scriptures; and the Lord is satis¬ 
fied”. Thus the poet presents here himself as not responsible for his under¬ 
taking, as acting unconsciously and without effort of his own, as being made 
to act by the Lord himself. 


A component of saranagati is the prayer for protection 
(, goptrtvavarana ), as “one who is not asked will not give pro¬ 
tection” (Laksmitantra 17.73). The author thinks that, in the 
same manner, he has to ask the Lord to complete the work 
undertaken by him. As in the case of the prayer for protec¬ 
tion, this request is accompanied by a show of incapacity and 
miserableness. 

What shall I say 1 , o giver of boons 2 , to praise 3 you, and 
how shall I speak? Like a glow-worm my mind is a very res¬ 
trained light. Therefore bestow intelligence and speech, by 
which I may soon please you with words of praise. 4 4 

1. “Vyaharami” refers to the knowledge of the nature of the Lord, which 
is the cause of the use of words in praising him. It refers also to the manner of 
expressing it, i.e. the choice of beautiful words full of rasa , fit for eulogising 
the Lord. The poet says here he has none of these two faculties, knowledge 
and power of beautiful speech, requisites for composing an eulogy of god. 
He will ask the Lord to give him these two abilities. 
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2. The vocative “giver of boons” has been used as it is very appropriate in 
a prayer. 

3. Praise (stuti) is to throw light on the qualities of somebody. 

4. “Stutipadaih”: “with praiseworthy words” or “with words of praise”. 
The first sense suggests that the present poem is able to create appreciation 
and a feeling of admiration in the mind of the hearer. The second sense sug¬ 
gests that the present eulogy is very small: only words can be counted, not 
sentences. This expression is appropriate in the mouth of the devotee, who, 
in his miserable condition, makes a humble prayer, fit to his humble state. 


The prayer expressed in the preceding verse is appropriate 
only if, without it, the accomplishment of the praise is not 
possible. Therefore the poet will show that a special grace of 
the Lord at the beginning of the composition, is necessary, 
and that without the prayer it will not appear. The grace of 
god procures a knowledge of the supreme reality which is 
necessary for the accomplishment of the eulogy. This knowl¬ 
edge, it may be feared also, will be very unsteady in the mind 
of the devotee who is not a liberated soul; it will be inter¬ 
rupted. So a special grace of the Lord is necessary to make it 
either a direct knowledge at the precise moment of composing 
the eulogy, either a remembrance; for the remembrance the 
grace of god is necessary, as his decision (samkalpa) is the 
cause for every effect; it is also necessary for the maintenance 
of the knowledge in spite of all the obstacles which the sins 
of the devotee are. 

Even when I count all my abilities, what is there in this world 
which I can do; or, with what I can do, o Lord of the Hill of 
Elephants, what object will be produced, even to your knowl¬ 
edge 1 ? Suppose there is one; even that will be made by you to 
be produced through me. What can exist 2 , when you are not 
acting 3 ? 5 

1. “Tava” is used here in the sense “for you it does not exist”, i.e. “in your 
opinion, to your knowledge”. God is omniscient. If something does not exist 
to his knowledge, it means that it does not exist at all, has never existed and 
will never exist. This clause can be understood with the two propositions 
“what is there which I can do” and “what object will be produced”. 
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2. Whichever thing qualified by whichever form exists, necessarily a desire 
of the Lord has it for its object as having that form. 

3. Another translation is possible, with a different shade of meaning. “If 
I count only my ability, what is there in this world which can be done; even 
with what is possible, what purpose is there to you?” The idea is: in the world 
when one is not able to do something, another can make him do it, but will 
act thus, if he has a particular personal purpose. The Lord who is paripiirna , 
i.e. who experiences plenitude, who is fully satisfied, has no purpose to make 
me do something. Therefore because of my inability nothing can be done by 
me. The second part of the stanza will then be understood as based on the 
idea that there may be a purpose for God, namely the protection of the de¬ 
votee. God will make one to act with the purpose of protecting him. The 
meaning is: “if there exists a purpose, it will be achieved through me; but 
even that is achieved by you alone”. This is told to show the difference between 
the delegation of an action by God and the delegation of an action in the 
world. In the world one person, in order to achieve something, makes another 
to act, but achieves the thing without actually performing the action dele¬ 
gated to the intermediary. God makes man to act, but as antaryamin is also 
the agent of the delegated action, as the intermediary action is achieved by 
his will to act (samkalpd). 


The Lord is praised by the vedas , by Brahman, etc. Com¬ 
pared to that the eulogy of the present poet is very uncon- 
spicuous. How can the Lord appreciate it? To this objection 
the following verse is an answer. 

An eulogy composed by me, whose speech depends on your 
command, will bring pleasure to you, o giver of boons; there is 
no wonder in that; the sweet 1 prattling of a parrot in a cage 
attracts the heart of its trainers 2 . 6 

1. Sweet for the trainer. 

2. The example (distantalamkara) is a reflection of the illustrated idea. A 
trainer places a parrot in a cage, nourishes and protects him, teaches him to 
speak a few words and obtains satisfaction from hearing the semi-articulate 
sounds of the bird. In the same way the Lord places the individual self of the 
poet in a material body, nourishes and protects him, teaches him speech and 
draws satisfaction from the feeble praise of his dependant. 
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III. God’s proper form (stanzas 7 to 16). 

There is a proper form of the supernatural self ( divyatma - 
svarupa) of the Lord, which is common to all avatara- s. It is 
included in the image in the temple at KancT as qualified by 
an uncommon property. The poet will describe the qualified 
proper form, uncommon, in the following two verses. In 
verses 9 to 16 he will describe the common proper form. 

Yon who are not object of eyes 1 , the Creator performing a 
horse sacrifice, after a very long time, by its good conduct, 
saw you^ Lord of the Hill of Elephants, by an effect 3 of your 
compassion, all the beings, o wonder, perceive you. 4 7 

1. See Mundaka Up. 3.1.8 “he is not grasped by the eye”, Katha Up. 6.9 
“one does not see him with the eye”. This sentence refers to the ordinary sight 
deprived of the special power bestowed by God’s grace and caused by good 
acts. 

2. By his effort Brahman obtained to see directly the Lord. The sight is 
not here the one referred to in the quoted sruti. It is the special power obtained 
by the grace of the Lord in reward for the performance of the horse sacrifice. 

3. The effect of God s compassion is a divine sight {di vya caksus) which 
enables to perceive him without the effort of penance, etc. Several explana¬ 
tions can be given for the apparent opposition between the perception by all 
beings mentioned here and the impossibility of perception referred to in the 
sruti quoted above. First one may say the Sruti refers to the absence of ordinary 
perception, whereas the present verse refers to the extraordinary perception 
given by the grace of God. 

Or we may say that the present verse refers to the ordinary perception. And 
the idea is that the perception of the image in the temple, even though the 
knowledge of God in an ordinary material is illusory, has the power to purify 
by the simple fact that the mind is immersed in it. In that case in Brahman’s 
perception an authentic form is the object; in our perception an illusory form 
is the object. But this difference is not intended to be expressed here. What is 
intended is the purificatory effect which is common to both perceptions. 
Therefore it is proper to say that by the grace of God one obtains without 
effort the perception which Brahman obtained with much effort. 

Or the sruti means that the perception as conscience, bliss, etc. is only 
mental. But the eye-perception, the object of which is the beauty, etc. of the 
manifestation of the Lord, is something common to all. 

4. We have in this stanza a description of the form of the Lord qualified 
by three properties, which are peculiar to this form in the temple at KSfld: 
the appearance in the horse-sacrifice performed by Brahman, pure, devoted 
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to restraint, worshipper of no other deity; the extreme compassion, cause of 
the name “Mahadayadhfsa (Overlord of great compassion)”; the residence 
on the Hill of Elephants. Such a supernatural form is not an image in which 
a part of God resides by the force of a ritual of installation, such as is described 
in Sdttvotasamhita 6.22: “the Lord comes in the image in the form of the 
image, and resides there”. It is a direct manifestation. The Lord has come 
himself to receive the omentum during the horse-sacrifice. The image in the 
temple is held to be an arcdvatara, a self-manifested form. 


The previous verse has introduced the form who favoured 
Brahman with its appearance in the horse-sacrifice. The same 
form extended the same grace to other gods also. This is now 
described. 

Even though all their names were mentioned in the horse- 
sacrifice 1 , Indra and other gods, o Giver of boons, did not at 
first 2 obtain their share 3 . But when you, Lord of the sacrifice 4 , 
were perceived, by their eye itself 5 they experienced the taste 6 
of Brahman’s oblations 7 . 8 

1. In the course of the sacrifice oblations are made with the utterance of a 
mantra containing the name of the adressee, Indra, etc. 

2. i.e. before the appearance of Visnu. 

3. According to Hastigirimdhatmya , Brahman said to the gods: “o Gods, 
you are not to be worshipped by me, nor by any one who desires to cross the 
ocean of existences”. Therefore he offered oblations with mantras containing 
the names of Indra, etc., aiming at the satisfaction of the Lord who is the 
antaryamin of these gods, not aiming at the satisfaction of the gods who are 
his body. Thus they did not have a share. 

4. The Lord is the main factor (Sesin) of the sacrifice; everything else is 
complementary ( sesa ) to him. As such he is to be propitiated in all sacrifices, 
where usually he is not seen. In the present case he is directly seen in a favour¬ 
able state. This is a source of great bliss for the sacrificer. 

5. The organ of sense which experiences here the taste of the Lord, is a 
divine organ, a special power produced by the grace of the Lord. These divine 
indriya-s are not specialised in the perception of different classes of objects, 
like the ordinary senses. Therefore the gods are told to experience the taste 
with the eye. 

6. Visnu has all the tastes, fragrances, etc. See Chandogya Up. 3.14: “he 
has all fragrances, all tastes”. This property is the fact to have a taste which is 
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the object of an experience of pleasure such as any pleasure which can be 
produced by any taste in the world. But brahman is not identical with an 
ordinary taste, and he is not the direct bearer of an ordinary taste. The intent 
of the quoted sruti is that he has a superior taste which is the cau§e of a 
pleasure of the same class as ail the pleasures offered by ordinary tastes, etc. 

7. The plural is used here, though each god is to receive one share, be¬ 
cause by the perception of the Lord each god obtains the taste of all obla¬ 
tions, whereas by obtaining his share he would have tasted only one obla¬ 
tion. Therefore, even though one has not obtained his share, he has got a 
superior satisfaction. One could have said here that each god has experienced 
all the tastes, since the Lord has all the tastes. In fact it is told that gods obtain 
the taste of Brahman’s oblations, after the example of the world in which a 
greater pleasure is derived from a perishable gain than from the obtention of 
a great apurva. 


After describing the form of the Lord with the characteris¬ 
tics he is endowed with in his temple at KaiicI, the poet des¬ 
cribes the general form thus qualified. Among all the quali¬ 
ties of God, he thinks that two are prominent: its quality of 
cause of the world and its quality of saviour of the world. He 
says it in Dayasataka 68: “O compassion, the Lord of Vrsa- 
bhadri is the object praised by the pure Utterances who qualify 
him by two qualities which depend on you: he takes pleasure 
in the play of creating, maintaining and destroying the world, 
he is the gateway to liberation with an open door for the de¬ 
votees”. These two qualities are prominent, as they imply all 
others, omniscience, etc. They are the intent of revealed texts. 
The quality of cause of the world is shown in TaittirXya Up. 
3.1: “That from which these beings are bom . . . , that is 
brahman ”, and in Brahmasutra 1.1.2: “That from which 
proceed creation, etc. [that is brahman ]”. This quality is 
shown as being proper to brahman , not possessed by any¬ 
thing else, in Brahmasutra 1.1.25: “The Luminary [said to 
be endowed with superior qualities included in the quality of 
cause of the world], is brahman , because of the mention of 
[all beings being a] foot [of that same Luminary]”. The quality 
of instrument of liberation is told to be proper to the Lord 
in Taittiriya Ar. 3.12: “Who knows thus this [creator], be- 
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comes immortal in this very birth; there is no other way for 
going to liberation”, and in Brahmasutra 3.2.31: “On account 
of resemblance”, where it is shown that the designation in 
sruti of brahman as a dike does not imply that there is some¬ 
thing superior, but means that like a dike which binds lands 
together, brahman binds within himself all the agregate of 
sentient and non-sentient beings. 

For acting the play 1 of creation, maintenance and dissolu¬ 
tion, like an actor, you put on various disguises 2 ; fortunate 
people in their heart picture 3 you thus, you who are the sole 
boat to cross 4 the ocean of the world. 9 

1. Vibhrama means here vilasa an action which ends in one’s own pleasure 
and has no other purpose, i.e. a play. 

2. The actor has an artificial make-up of his body in accordance with the 
part of a man, a woman, etc., with which he is to act. The Lord has different 

. avatar as, etc. in accordance with the action he is playing. His disguises are 
said to be many, because they can be in the form of possession ( avesa ) or of 
avatar a, and they are qualified by rajas , sattva or tamas. 

The Lord is himself the agent of the action of maintenance. In the case of 
creation and destruction he takes the disguise of Brahman and Rudra res¬ 
pectively. In that case the word vesa means that Brahman and Rudra are his 
body. The quality of agent which belongs to Brahman and Rudra who are 
bodies, belongs finally to the Lord who is the self, as the body cannot act if the 
self does not. Therefore it can be said that the Lord is the agent of the three 
actions. It could be objected that, if the quality of agent of the three actions 
belongs to one and same being, this being can accomplish all the three with its 
own form- What is the purpose of taking different disguises? To answer this 
objection it is told that the respective results of the three actions are different 
and must depend on different causes. Therefore the Lord takes different forms 
in order to differentiate the producers of the different effects. But again the 
Lord is omniponent and must be able to obtain the different results with his 
own form. Therefore in order to explain the purpose of taking different forms, 
the metaphorical description of his activity as theatrical is done. An actor can 
act different parts without putting on different costumes. In fact he puts on a 
disguise in order to create the stronger emotional state, called rasa , in himself 
and in the spectator. In the same way, in order to produce rasa in himself and 
in his spectators who are the liberated souls, the Lord takes different forms. 
The difference between the actor and God is that the actor acts with a purpose, 
to earn his living, etc., whereas the Lord has no such purpose. That is why the 
word vibhrama is mentioned here. The acting of the Lord is a mere play. See 
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Kuresa’s Varadarajastava 63: “Retinue, insignia, ornaments, weapons, troups 
of good qualities such as knowledge and power, divine residence, worlds, 
your body, your self: 6 Giver of boons, you have created all that, for your 
devotees”. Moreover the poet has said “vesaparigraham (you put on various 
disguises)” and not “vividhavesam (you have. . .The word parigraha 
“putting on” is used to suggest that the disguise is put on and then removed, 
i.e. is temporary. It follows that there will necessarily be an end to the crea¬ 
tion, etc. of the world. There is no place for the objection that if God’s desire 
to enjoy the play of creation, etc. is eternal, there will be no possibility to 
escape from samsara. 

Now it is told that the Lord has all his desires fulfilled. We must take this 
as signifying that the Lord can achieve anything at his will. Thus there is no 
contradiction in saying that he experiences a desire of the rasa in the play of 
creation, etc. 

The Lord is the sole instrument of liberation. 'This quality is shown as 
necessarily concomitant with the quality of cause of the world. See Atharva- 
sikha. Up. 2.17: “the cause, i.e. the Lord of everything, endowed with all 
powers, giver of felicity, is to be thought of in the centre of the hollow of the 
heart”. 

3. As it is told that the fortunate ones see the Lord in their heart, one has 
to think that the word avesa refers to a direct avatara of the Lord. That will 
come in contradiction with the doctrine that Brahman and Siva are bodies 
of the Lord. In fact it is shown in the Indrapranadhikaram of Srlbhasya (ad 
1.1.29) that in revealed texts such as the Pratardanavidya it is the Lord who 
is the object presented, even if he has Siva, or another deity as his body. 

4. The crossing of the ocean is an action favourable to the reaching of the 
other bank. The crossing of samsara is the worship, etc. which is the cause of 
the experience of brahman after reaching a particular place. The Lord is told 
to be a “unique” means of crossing samsara. That may mean that no other 
god is required as a support, since the worship of any other deity cannot be 
tolerated. Or the word” unique” means “principal”. The worship of the Lord 
is the main one. Other worships, of the guru, etc. are necessary preliminaries 
to the main one. 


We have seen above that Visnu in charge of maintaining 
the world is an avatara of the supreme Lord, whereas Brah¬ 
man and Siva are bodies inhabited by the Lord (avesa). An 
avatara is a complete manifestation of the Lord and is en¬ 
titled to equality with him and to an equal worship. An avesa 
is a partial presence of the Lord and is thus inferior and not 
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entitled to an equal worship. To this one could object that 
the three murtis , Brahman, Visnu and "Siva are avatar as, are 
identical, and should be equally worshipped. Some passages 
of the sruti show a relation of father to son, between Narayana 
and Brahman, etc. This relation makes them full avatar as. 
See Mahopanisat 1.8: “Brahman with four faces is bom in 
this [golden egg bom from the waters bom of the sweat of 
})arayanaY\ Narayana Up A : “From Narayana Brahman is 
bom”, etc. The following verse answers to this objection. 

To Brahman, etc., 1 to Siva, etc., 2 who are armours 3 and 
who get their elevation, 4 o Giver of boons, by your entering 5 
into themselves, unsteady people whose narrow intelligence is 
deceived by the sight of these mere covers, 6 whose mind has an 
illusion of identity, 7 bow down. 8 10 

1. Brahman is the first of a class of entities who take part in creation, Daksa, 
etc. They are taken as rdjasa. 

2 Siva is the first of the class of those who accomplish destruction, Yama, 
etc. They arc tamasa. The two mentions of ddi “etc.” referring to similar 
beings, Daksa and Yama, suggests that the identity with the Lord cannot even 
be mentioned for Brahman and Rudra, as for Daksa and Yama. 

3. The armour covers the body inside which is the soul. The comparison 
with the armour gives to understand that the Lord is the antarydmin of Brah¬ 
man, etc., but not directly. The Lord takes a form which is limited. This 
limited form of the supreme self enters in the body which is Brahman, etc. 
The form Samkarsana enters Rudra, etc. See Visnupurana 2.5.19b: “Rudra 
whose self is Samkarsana comes out and eats the three worlds”. Brahman 
Padmasana and Siva got their name and function from Narayana. See Rama- 
yana , Uttara 104.7; “in your navel, in a lotus shining like the Sun you have 
produced me, and you have entrusted to me the entire charge of creation”; 
Bhagavata 3.28.22: “One should meditate on Lord’s lotus-like foot.the 
water which cleaned it gave birth to the best river, the beneficient water of 
which was placed by Siva on his head; and he became siva (full of auspicious- 
ness)”, 

4. “Praptodayesu” means “get light”. And by “light” is meant a mani¬ 
festation as being able to perform one’s duty. This manifestation takes place 
when the Lord enters Brahman and Rudra. See Rgveda 7.40.5: “[all the gods] 
are like branches of this god Visnu, showerer of desired things; by offering 
oblations to him Rudra gets his rudric greatness”; $vetdsvatara-Up. 6.18; 
“I take refuge in this god. . . who created Brahman in the past and gave 
him the vedas”. 
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5. The anupravesa is to be differentiated from the avatara. In anupravesa 
the supreme being enters an inferior one, in order to rule it and make it per¬ 
form a duty. The relation of superior to inferior is preserved- In avatara the 
supreme being is bom itself as another one. There is identity of rank between 
the original and the avatara. The theory of anupravesa preserves the thesis of 
the superiority of Visnu over Rudra, etc. 

6. They are deceived by a belief in the greatness of Brahman and Rudra 
who are mere covers, as they ignore the reality of the Lord who is the inner 
controller ( antaryamin ). This qualification shows the property of absence of 
knowledge of the reality. 

7. This qualification shows the property of having a wrong knowledge. 
The poet says “whose mind has an illusion” instead of “who have an illu¬ 
sion”. This is to show that the illusion is difficult to remove as it is rooted in 
the mind by a reflection conducted with bad reasonings. 

8. Or we may construe the sentence as: “having an illusion of identity of 
you and Brahman, etc. . .. unsteady people fall into hell”. That would follow 
Bhagavadglta 14—18: “those who are tamasa go below”. 


One could object that according to some passages of sruti 
Visnu is equal to Brahman and Rudra, and cannot be iden¬ 
tical with the supreme self. See Rgveda 9.96.5: “he is the 
producer of Indra, producer of Visnu”; AtharvaMkha Up. 
2.15: “all this, and Brahman, Visnu, Rudra, Indra are bom”. 
Visnu being produced cannot be the supreme being which is 
another entity. The following verse rejects this false heretical 
thesis. 

You made an avatara between Brahman and Siva 1 and you 
are told as equal to them 2 . That 3 is not surprising, because, 
under your power of wonders 4 , people see you, o Lord of the 
Hill of Elephants, who has taken the body of beings such as a 
fish, etc., as these very beings. 5 11 

1. The Lord has an avatara to protect the world between the creation by 
Brahman and the dissolution by Siva. In this avatara he is the son of KS^yapa 
and Aditi, and a younger brother of Indra. Therefore he is also called Upendra. 
See Ramayana, Uttaia 94.9-10: “You who are unassailable, from this eternal 
state, for the protection of all beings, you become Visnu. Valourous son of 
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Aditi, giver of happiness to your brothers, accomplishing your duty, you 
work to help the world”. 

2. Many sflsfras mention the avatara of Visnu between Brahman and 
Rudra. Visnu is always enumerated between the other two, because his func¬ 
tion of preservation can take place only between creation and destruction. 
But those who ignore this reason think that Visnu is placed always between 
Brahman and Rudra because he is equal to them. 

3. I.e. such an error. 

4. Maya is a special power of the divine image which produces simulta¬ 
neously the knowledge of its extraordinary nature characterised by con¬ 
sciousness, bliss, etc., and the knowledge of its having an opposite form, the 
ordinary nature of a man, etc. The word maya means wonder (see Sarvar- 
thasiddhi p.404, 1.13). This special power is a wonder, as it produces contra¬ 
dictory knowledges simultaneously. People are under this power of maya by 
lack of devotion. When they take refuge near the Lord their surrender stimu¬ 
lates the right knowledge obstructed by maya. See Mahabharata, Udyoga , 
66.14: “the Lord of the world, a great yogin, even though he reigns supreme, 
starts actions like a weak cultivator; thus Keiava misleads people by the use 
of his maya ; those who take refuge in him are not under delusion”. 

5. Before prapatti people are completely under the power of maya and 
have a knowledge of total identity of species between the Lord and the being 
in which he is incarnated. In the case of the fish avatara there are two causes 
for this illusion of identity: first the maya which is the special power of the 
being which is the object of the illusory knowledge; secondly the defect of 
the person subject to this knowledge. In the case of Visnu avatara there is one 
more cause for the wrong knowledge of equality with Brahman and Siva: the 
fact that Visnu is enumerated in the sastras with the two other deities. More¬ 
over there is in Brahman and Siva a sign of superiority over all other beings, 
i.e. the power of creation and destruction. They have thus a slight similarity 
with the Lord. In the fish, etc. there is absolutely no similarity, by excellence 
in knowledge, etc., with the Lord. Still people see equality between the Lord 
and these beings. A fortiori they will have a notion of equality of the Lord 
with Brahman and Siva. 

In reality Visnu included in the trimurti is to be considered as being the 
supreme brahman which is not a fourth entity. It would be wrong to consider 
that the consort of "Sri is the supreme self different from Visnu member of the 
trimurti. When there is the possibility for the supreme self to have an avatara 
in the trimurti , to suppose that the god referred to by the name Visnu is 
another deity, is baseless. The avatara is shown in many srutis and authorita¬ 
tive texts. It would be wrong also to hold that Visnu is only a member of the 
trimurti and that the supreme self is a different fourth entity. The authority 
of sruti can be invoked. Srud-s show the qualities of the supreme self: having 
many avatara-s, being worshipped by candidates to liberation, being free from 
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sins, being cause of the world, etc. This group of qualities is accepted for 
Visnu member of the trimurti. Therefore he is the supreme self. 

One should not argue that the quality of having avatara-s amounts to the 
property of having births, and is a sign of inferiority; therefore the posse¬ 
sion of this quality doe not serve to establish the rank of supreme self. To 
this objection it is answered that the manifestation, pure, supernatural, 
characterized by consciousness, bliss, etc., based on the will of the Lord but 
not caused by actions, establishes the nature of supreme self. The property 
of having births, like that of entering in all beings is praised by sruti-s. See 
Rgveda 3.8.4: “Young, well-dressed, having entered everywhere, he came; 
he verily becomes the best, when bom; steady sages, whose thought is fixed 
on themselves (i.e. on the antaryamin), who desire the god (Narayana), extoll 
him”. This mantra is assigned for the covering of the sacrificial post, because 
the post has Visnu as its deity according to Taittirlya 6.3.1 and the service 
done for the post ends for the deity. This mantra refers also to the supreme 
self, as is shown especially by the second half. The kavi is krantadarsin , sees 
what is beyond, is a great yogin; the object of his knowledge and desire is the 
supreme self. 


If Brahman and Siva are not identical with the Lord how 
can we explain sruti-s which mention these two and brahman 
when refering to the same entity. See Atharvasiras 1.2: “these 
gods asked Rudra “Who are you?” He told “I alone was 
existing in the beginning”. To this objection it is answered 
that there are sruti-s which name brahman and all the beings 
as refering to the same entity. In this case we do not under¬ 
stand that there is identity of the supreme brahman and of 
all beings. We understand that the words mentioning the 
beings refer to the inner controller ( antaryamin ) in them. It 
is the same for the mentions of Brahman and Rudra, etc. 

“Brahman, Samkara, Indra, Self-ruler 1 , Self, Universe”, 
o Self of all beings animate and inanimate 2 , by these words, 
o Lord of the Hill of Elephants, the unfailing Utterances 3 
aim 4 at you, who are the place where all the words end 5 , who 
are the cause of everything 6 . 12 

1. This enumeration follows, in the same order, the enumeration given in 
a Sruti considered as an authority for the doctrine that all words designate 
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the Lord. This sruti is Mahopanisat 1.14: “he is Brahman, he is Isana, he is 
Indra, he is the Imperishable, the supreme Self-ruler”. In srut is the Lord and 
the objects of the world are mentioned in apposition. There are two causes 
for this, namely the relation of self and body and the relation of material 
cause and product between brahman and the world. It follows that the world 
as product and body is a mere qualification of brahman. In the same way 
that a word meaning a qualification can refer to the qualified object also, any 
word meaning a particular body qualifying brahman , refers to the brahman 
thus qualified. 

2. This word refers to the Lord as the antaryamin of all beings, i.e. as the 
self of everything. It indicates the relation of self and body between the Lord 
and the World. 

3. i.e. the vedas. They are anapaya because they are never subject to a 
failure to give the right sense because of a defect of the speaker. 

4. The verb “usanti” from the root va$ “to desire” expresses here the fact 
that the supreme brahman is not only a meaning of all the words, but is also 
the intent of all the words of the vedas, i.e. the object which they desire to 
express in preference to other meanings. 

5. All words are considered to express the Lord. They do it by a power of 
direct denotation {sakti) and not by a secondary figuration {laksana). In 
common usage words such as names of persons, Caitra, etc. signify the body 
and have the power to denote the self also. As everything in the world is con¬ 
sidered as being the body of the Lord, all the words signifying objects of the 
world, have also the power to refer to the Lord. The Brahmasutra 2.3.17 
“caracaravyapa^rayas tu syat tadvyapade^o bhaktah ..is the authority for 
this. It is interpreted in two ways, both acceptable. If we split “tadvyapade^o 
bhaktah” as “tadvyapadeSah bhaktah” the idea is: the word “earth” etc., 
though it refers to brahman in reality, is used separately for the object, earth, 
etc. which is a mere qualification of brahman. If we split that same group of 
words as “tadvyapade£ah abbaktah” the idea is: the designation of brahman 
by the words “earth” etc. is a main and direct one, is not figurative. 

By the use of the two words “avasanasTmam” the author indicates these 
two ideas. The word avasana which means the action to end, shows the fact 
that a word refers finally to brahman qualified by the particular object of the 
world, the usage being to use a word seperately for each qualifying object. 
The word sfma which means the limit, the place finally reached, refers in the 
present context, to the meaning of the word. It expresses here that brahman is 
the direct meaning of any word. 

6. This expresses the fact that brahman is the material cause of the world, 
on the basis of the sruti, Brhaddranyaka Up. 1.4.7: “that world was undif¬ 
ferentiated”, Chandogya Up. 6 . 2.1 : “this in the beginning was existing, one, 
without second”. 
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One could object that there is a clear difference between the 
perishable world and the eternal brahman , a clear difference 
between the suffering and ignorant individual self and the 
blissfull omniscient brahman , but that there is no difference 
between Brahman, Siva, etc. and the Lord. The answer to 
this objection is that Brahman and Siva differ from brahman 
as much as the individual souls, etc. as they are like them 
submitted to the consequences of their acts, good or bad, 
and are obeying the order of the Lord. 

Never stopped, even on the Lords of directions, on the Siva-s 
or on the Brahman-s, 1 made of prescriptions and prohibitions 2 , 
your command 3 , o Lord of the Hill of Elephants, always yields 
fruits, good and bad, for men, when they follow and transgress 
it. 13 

1. The plural is used here because a new "Siva and a new Brahman appear 
in each kalpa and there is an infinite number of them. The use of plural shows 
also the impossibility of identity between these numerous deities and the 
Lord who is unique. If the Lord is thus different from other gods, and superior 
to them, a fortiori he is superior to all other Jivas. 

2. Vidhi is a desire qualified by the obligation to perform something. 
Nisedha is a desire qualified by the obligation not to perform something. Or 
vidhi is simply the obligation to perform and nisedha the obligation not to 
perform. 

3. The command of the Lord is never stopped even on Siva, Brahman, 
etc., i.e. its object is necessarily accomplished. By the worship of the Lord, 
Siva, etc. have obtained from him their function. There are scriptural texts 
which establish that the function of Brahman, etc. is a reward for the worship 
of the Lord, for example Rgveda 7.40.5: “[all gods] are like branches of this 
god Visnu, showerer of desired things; by offering oblations to him Rudra 
gets his rudric greatness”; that the function depends on the knowledge 
received from the Lord, Mahabharata sand 328.17: “these two excellent gods 
(Brahman and Rudra) are told to be bom from his grace and his anger 
respectively; when he has taught them the way, they accomplish creation and 
destruction”; that Indra, etc. are afraid to transgress the order of the Lord, 
Katha 6.3: “through fear of him fire heats; through fear the Sun heats; through 
fear Indra, Wind and Death the fifth, run” where the mention of Agni, etc. 
implies all the gods. One passage of Satapathabrahmana 6.1.3.8 shows that 
Rudra is submitted to karman: “The Lord of creatures poured seed into 
Dawn. In a year a boy was bom. He was crying. The Lord of Creatures said 
to him: “My boy, why do you cry?” The boy said: “I am not freed from sin 
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(anapahatapdpma), no name has been given to me; give a name to destroy 
my sins” ... The Lord of creatures said to him: “You are Rudra”. Anapaha- 
tapdpman means here that Rudra is submitted to the consequences of past 
actions. 


One could object that the Lord is not the intent of all vedas. 
Vyakarana gives sphota as brahman. Some puranas aim at 
another god. Some srutis which speak of the means to obtain 
a particular fruit, by a particular act, thanks to a particular 
god, aim at this act or this god. In passages of Mahabharata , 
etc. Siva is being given the role of preserver of vedas and of 
supreme cause, properties which belong to brahman. To this 
objection the answer is that there are clear passages in the 
sruti which aim at the Lord. Other passages of different 
meaning have to be taken as refering to the Lord, in accord¬ 
ance with the previous ones. Vedas are diversified in many 
branches, but the Lord is the root of all. This is shown by a 
metaphor of vedas as a tree, and of the Lord as the origin of 
it, in a verse quoted in Pancaratraraksd: “I take refuge in this 
Being who has made to grow the tree of vedas , which has 
numerous roots and branches, which is served by troops of 
twice-born in quest of various fruits, which became differen¬ 
tiated by the different repeated hearings of the past”. The 
following verse is a development of this metaphor. 

You are a protector in time of adversity 1 , a place to stand 2 , 
a support 3 , shoot 4 , shade 5 , tasty fruits 6 , o Lord of the Hill of 
Elephants, what are you not for the great trees of the veda-s , 
to the branches 7 of which go the small birds 8 which are the 
troops of gods. 14 

1. For the veda-s there is the time of pralaya, the hostility of heretics, etc. 
In the first case the Lord is a protector as he creates Brahman and gives him 
the veda-s (see Svetasvatara 6.18). In the second case he produces an avatar a 
of himself to restore dharma and stop the opposition to the veda-s. 

2. For the trees sthitipada means the soil where they grow. For the veda-s 

it means the object to which it finally refers. The Lord is their final purport. 
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3. For the trees bharana means what nourishes them, i.e. water, etc. For 
vedas it is grammar, etc. which help the understanding of their meaning 
by giving the knowledge of changes of phonems, etc. It is thus suggested that 
the Lord is also the intent of grammar, etc. 

4. For the vedas, the shoots are the smrtis and puranas based on themselves. 

5. For the vedas, the shade is that part of Revelation which teaches the 
means to stop adversity. It is also the teaching of expiations. 

6. For the vedas the sweet fruits are the sentences which show heaven, etc. 

7. For the vedas the branches are the different texts, Taittiriya , etc. 

8. The suffixe ka in 'sakuntaka expresses the small size. The intent of the 
metaphor is to show the greatness of the tree and the insignificance of the 
gods who are like small birds in a big tree. 


The supreme cause is referred to in srutis by words such as 
sat , etc. which are common to different beings, or by words 
such as siva, etc. which are not common names. In the first 
case one can say they refer to the Lord as inner controller 
{antaryamin). In the other case, there is no reason to suppose 
that the sruti intended to refer to the antarydmin of Siva, etc. 
To answer this objection, the author shows that all these 
words, common or particular, by their own flavour, refer to 
the Lord. 

Words such as “sat” 1 , which produce a knowledge of being 
common 2 , words such as “sivah” 3 which create also an illusion 
of another entity, have one voice to refer to you 4 , Narayana 5 , 
o Lord of the Hill of Elephants; that is not realized for any 
other than you; and it is ascertained by the power of words to 
express a meaning appropriate to their object 6 . 15 

1. These words are those employed in a number of sruti-s to refer to the 
initial cause of everything. They are sat in “sad eva saumyedam agra islt 
(only being was there in the beginning)” Chandogya Up. 6.2.1, brahman in 
‘brahma va idam agra asit (there was brahnan in the beginning)” Brha- 
ddranyaka Up. 1.4.11, atman in “atma va idam eka evagra asit (there was the 
self, one only, in the beginning)” Aitareya Up. 1.1, etc. 

2. Before the determination of the superiority of the Lord, the words sat , 

etc. seem to refer to different deities. They are taken as common names. In 

fact these words are proper names of the Lord. The property of being com- 
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mon is only an impression, a provisory knowledge of an adversary. The poet 
says “produce a knowledge ...” to indicate that. 

3. The words Siva, rudra, etc. appear also in srutis where they seem to refer 
to a supreme being different from the Lord. In Svetasvatara 4.18: “When 
there is mere darkness, no day, no night, no being, no non-being, there is 
only Siva”; Atharvasikhd 2.20: “Siva alone is to be pictured in the mind”; 
Mandukya 2: “they think that Siva, non-dual, is the fourth [quarter of the 
self, i.e. the state of pure conscioudness]”; Svetcisvatara Up. 3-4: “He is 
Rudra superior to all, the great seer”. The illusion is in appreciating the final 
intent of the word. 

4. The unanimity is instructed in the purva and uttara mimamsa , where it 
is shown that passages on the same subject are to be taken in a relation of 
complementary to complemented: Purva M. 10.8.4: “but such passage should 
be a complement, because option is illegitimate”; Uttara M. 3.3.26: “in case 
of the abandonment [of sin, etc.] as it is complementary to passages about 
obtaining [of merit, etc.], [the first has to be combined with the second]”. 

Each of the words, sat, etc. has a power to refer to a particular object. And 
that is the Lord. The Bhagavadgita 17.23 says that “om tat sat” is a threefold 
designation of brahman. The word brahman also is told to refer to the Lord 
in Garudapurana : “because it is mentioned many times in smti, and because 
of its qualities, Sarngin is the main object denoted by the word brahman ” 
(quoted in Srutaprakasika p. 20). The word atman is explained by Ramanuja 
in Sribhdsya ad 1.3.1 in the following way: “the word atman , without quali¬ 
fication, has its main purport in the supreme brahman . It means etymologically 
“apnoti (one who pervades)”. Pervasiveness is possible only for him who is 
the inner controller of everything except himself. That is why atman is a name 
of brahman only”. 

Each of these words has in the same time the power to refer to something 
common and the power to refer to a particular object. For example the word 
pasu “animal” in “paiuna yajeta (one should sacrifice with an animal)” re¬ 
fers to an animal in general and also to the goat the sacrifice of which is in¬ 
structed by another prescription “chagasya vapayah” In the same way the 
words sat , etc. refer to something common and in the same time their intent 
is the Lord. We remark that the property to produce a knowledge of being 
common used by the opponent to prove that these words do not aim at the 
Lord, is in reality a proof that their final intent is the particular being, i.e. the 
Lord, as in the case of the word pasu. The word ca in “sam&nyabuddhijanakai 
ca” can thus be understood as coordinating this mentioned property with the 
implied property of producing the knowledge of being a particular name. 
These two properties belong also to the words siva, etc. which have the power 
to express the common sense of “auspiciousness”, etc. and refer to the Lord 
in particular. As the word £iva has “auspicious” as a primary meaning, this 
can be taken as a qualification of the Lord. And the final intent of the word 
is the object qualified by this qualification, i.e. NarSyapa. 
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5. One could object that the same is good for the word Narayana . This 
word could be taken not as a name, but as refering by its etymological meaning 
to another being. This objection does not stand, because there is a gramma¬ 
tical indication that narayana is a proper name and not a common word. It is 
a compound of nara and ayana. Panini’s rule “purvapadal satnjnayam 
agah” 8.4.3 enjoins a substitute n of n in a final member of a compound, when 
there is a r in the first member, if the compound is a proper name Therefore 
the presence of the substitute n in narayana indicates it is a proper name. 

6. i.e. these words have an etymological m inin g appropriate to the 
Lord only. Therefore they refer to the Lord. There are no signs of their being 
proper names, as there is in the case of the word narayana. They must be 
taken in their etymological meaning. 


After a description of the proper form of the Lord by means 
of its qualities of being universal cause and object of medita¬ 
tion for candidates to liberation, after removing objections, 
the poet qualifies the same proper form, as it is qualified by 
the manifestation on Hastigiri, i.e. by the qualities of truth¬ 
fulness, knowledge, infinitude, opposition to all what is to be 
discarded, bliss. These qualities qualify brahman as the sub¬ 
stance of the qualities of being universal cause, etc. They are 
mentioned in srutis and connected with all vidyas , i.e. sacred 
texts for meditation. 

Fortunate people 1 meditate with their fully appeased heart 
on your form 2 which opposes all things to be avoided 3 , which 
ends and creates 4 , which is eternal 5 superior, 6 o Giver of boons, 
all-pervasive 7 , very subtle 8 , dense with unborn bliss. 9 16 

1. We may understand also: “people rich by their fully-appeased heart 
meditate. . Their fully-appeased heart is their riches. 

2. Svarupa means the possessor of properties which he is alone to possess. 

3. It is not sufficient to say that the Lord has such and such good property, 
as the individual soul has the same by nature. The individual soul is differen¬ 
tiated from the Lord by the fact its qualities are covered and obscured by the 
samsara. Therefore what is proper to the Lord is the fact that he never ex¬ 
periences this obscuration of his good qualities, he excludes always the bad 
ones. Brahrmsutra 3.3.33 teaches the inclusion in all vidyas of the absence of 
grossness, etc. attributed to the imperishable brahman , in Brhadaranyaka Lip. 
etc. Ramanuja explains it as follows: “The apprehension of a thing is the 
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apprehension of it with its non-common character. But mere bliss, etc. does 
not bring a non-common character of brahman , because there is bliss, etc. in 
the individual self For, bliss, etc. opposed to everything which is to be dis¬ 
carded, is the non-common character of brahman , whereas the individual 
self, even if free of things to be discarded, is likely to get connections with 
such things. Being opposed to things fit to be discarded is a character opposed 
to grossness, etc. which belong to the world made of sentient and non-sen- 
tient beings. Therefore one who thinks of brahman with its non-common 
character should think of him with the character of bliss, etc. qualified by 
absence of grossness, etc. As absence of grossness, etc. is included in the 
knowledge of the proper form of brahman , like bliss, etc. brahman must be 
pictured thus in all its representations ( brahmavidya)'\ The negation of gross¬ 
ness, etc. which is here enjoined, is not to be done for each property con¬ 
nected with the world. A general negation of all these properties with their 
connection is understood. Therefore the author qualifies here the Lord with 
“which opposes all things fit to be discarded”. It is told -vipaksabhuta- and 
not simply -vipaksa-. The word bhuta is derived here from the root bhu “to 
obtain” of the tenth class. The meaning is that the Lord has “obtained”, i.e. 
possesses by himself the said quality. We understand thus that he is not de¬ 
pendent of another being in this respect. There is no other entity which dis¬ 
cards bad properties from him. He has the power to do it by himself. Thus 
he is differentiated of the beings called nityasuri who possess such qualities 
of omniscience, etc. but are dependant on the Lord. 

4. The word santodita refers to the manifestation ( lilavibhuti ) by which the 
Lord accomplishes creation after destruction. And the form of the Lord quali¬ 
fied by the decision (samkalpa) to cany on his eternal manifestation is tradi¬ 
tionally called nityodita. Among the forms to be object of meditation as quali¬ 
fications of the proper form of the Lord, this one is the main. This is shown by 
the fact that the author has mentioned it here in this description of the prop¬ 
er form. 

5. It pervades all time. 

6. Its qualities are not limited. The three epithets “eternal, superior, all- 
pervasive” show the quality of threefold infinitude, i.e. absence of limitation 
by time (eternity), by space (all-pervasiveness), by any object (superiority). 
The absence of limitation by any object is defined as the fact to have the same 
location as every object, i.e. to be the inner self of every object. One can never 
say “the Lord is not this”. This property can be explained by the infinity of 
qualifications in the following way. One single qualified object can be infinite 
only by the infinity of his qualifications. Therefore an infinite object, not 
limited by anything else, has everything as qualifications. The superiority of 
the Lord is the fact that he is not limited by any object, implying the infinity of 
his qualifications. 

7. It pervades all space. 

8. It is able to enter in everything and stand in it in its full form. This power 
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to be in each object with its full form may seem logically impossible and con¬ 
tradictory with the all-pervasiveness. In fact it looks so from the point of view 
of ordinary and worldly experience. But there are scriptural authorities attri¬ 
buting these multiple powers to the Lord and these scriptures are stronger 
than ordinary experience in such a matter. See brahmasutra 2,1.27. 

9. Bliss is a property of the proper form of the Lord and is therefore in¬ 
cluded in all the meditations (vidyas). This is established in brahmasutra 
3.3.11: “bliss, etc. [are to be included in all vidyas because of the non-differ¬ 
ence] of the support [of qualities in all]”. Brahman who is existent, etc. should 
be evoked in the mind as blissfull also. The objection that the experience of 
brahman is not a purusartha will not arise. 

In the word nispandanandathumaya the suffixe maya expresses the excel¬ 
lence of the bliss of the Lord. This is shown in Chandogya Up. 7.24.1: “where 
one sees nothing else, hears nothing else, knows nothing else, that is the ex¬ 
cellence (bhurrumy\ Bhuman does not mean a quantity; it means the contrary 
of smallness, the excellence, the fact not to be surpassed, to be free from 
limiting attributes. 


III. The forms of the Lord (stanzas 17 to 26). 

So far the proper form of the Lord has been described. He 
has also particular forms which are beneficient as they dispel 
the sins which obstruct the perception of the proper form, as 
they have an appearance similar to that of a man, etc., which 
is directly perceptible, and as they are easy to know. They are 
to be searched even more than the proper form which is diffi¬ 
cult to approach and which can be viewed only as different 
from everything. The poet is now desirous to describe these 
forms and to remove the following objections. One may ask: 
Is a form of the Lord different or non-different from him? 
And if it is different is it non-conscious or conscious? If it is 
non-different from the Lord, it follows that his proper form 
undergoes modifications, which is not admissible. If it is dif¬ 
ferent and non-conscious, it is to be disregarded like our 
body, etc. and it is in conflict with the scriptural authorities 
which tell the form to be made of consciousness. If it is con¬ 
scious, it cannot be other than the self and it follows it is iden¬ 
tical with the Lord; and that is not acceptable, as we have 
already seen. With a view to answer these objections the au¬ 
thor refers first to all the forms in a general way. 
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O Lord of the Hill of Elephants, whose form is a bliss sur¬ 
passing all, of what you are made the veda-s say your mani¬ 
festation is also made 1 , so that the mind of your worshippers 
ascends the swing of a doubt: “is this manifestation yourself 
or yours”? 17 

1. This formula appears in a verse designated as ekayanasruti and quoted 
in Tatparyacandrika : L ‘Of what the Lord is made, his manifestation is made: 
the Lord is made of knowledge, the manifestation is made of knowledge”. 
This smti establishes that the manifestation is made of knowledge and bliss 
and that it is different from the proper form. The identity with the proper 
form can be only an error of the worshipper abused by the similarity of form, 
as it is told in the second part of the verse. Any statement of identity has for 
its purpose to remove the illusion that the manifestation is non-conscious, 
not to show that it is non-different from the Lord. Therefore even if the mani¬ 
festation undergoes a modification, it does not touch the proper form. 


After mentioning a common feature of the forms of the 
Lord, the poet praises the present form as full of a superna¬ 
tural radiance which has a permanent manifestation in the 
form called visakhayupa and in the form situated in the orb 
of the Sun, and an occasional manifestation in other forms. 

When your radiance which keeps awake in removing the 
darkness of delusion 1 , which grows without stop by day and 
even by night 2 , o Lord of the Hill of Elephants, is considered 
upon, the entrance of the Sun in the period of dense darkness 3 
will be praised 4 . 18 

1. The delusion is the wrong knowledge of the self in the body, of indepen- 
dance, etc. 

2. Night figures the time of samsara , day figures the time of liberation. 

3. i.e. the period of new moon. 

4. The radiance of the Lord is superior to the light of the Sim, though both 
have in common the property to shine in day time and to dispel darkness. The 
idea is that the Sun can be praised only when it is compared to the dense dark¬ 
ness. When we consider the radiance of the Lord, the Sun is to it, what dark¬ 
ness is to the Sun. The Sun is extinguished by the radiance of the Lord, as 
darkness is dispelled by the Sun. Another interpretation is obtained by taking 
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“sahasrabhanoh” as ending with the fifth case. The sense is: the time of dense 
darkness will be more praiseworthy than the Sun, when the radiance of the 
Lord is there. The idea is: the dense darkness is not comparable with the 
radiance of the Lord, as it is not of the same class, and therefore is not sur¬ 
passed; whereas the Sun who is also a radiance, is surpassed and covered. 

The word “sahasrabhanoh (the thousand rayed heavenly body)” suggests 
the superiority of the Sun over the Moon and other luminaries, and the infe¬ 
riority with regard to the radiance of the Lord. 

The quality of having a superior radiance is here described as proper to the 
Lord. It is shown in Katha Up . 5.15: “there the Sun does not shine, nor the 
Moon and the stars; these luminaries do not shine, how could this fire shine? 
Everything shines, when he shines, after him; through his shining everything 
shines”. This quality is a reason of the interpretation of the “person of the 
size of a thumb” (mentioned in Katha 4.12) as being the supreme soul; that 
is the object of brahmasiitra 1.3.41. 


Description of the form called visakhayupa. 

Serene people keep vigil on the four bodies skilled in dividing 
the branches growing in four places of your form 1 when you 
assume a special transformation imitating stamba grass 2 , 
o Lord of the Hill of Elephants, and grow, made of conscious¬ 
ness, in the heart. 3 19 

1. This form is called “visakhayupa” lilt, “a mast with diverging bran¬ 
ches”. It is described in Laksmitantra 11 and Satvatasamhita 5. It is the form 
of a tree the trunk of which is marked by four knots, one at the bottom, two 
in the middle part, one at the top. On each knot four branches grow in the 
cardinal directions. On these branches stand'the four entities VSsudeva, Sam- 
karsana, Pradyumna, Aniruddha. Each level corresponds to one of the four 
states, wakefulness, sleep with dream, sleep without dream, fourth state, 
from bottom to top. In the states of wakefulness and sleep with dream, the 
figures possess hands, feet, etc. and all instruments necessary for the accom¬ 
plishment of their function, creation, etc. In the second state the image has 
only the desire to accomplish its function, and its instruments are not com¬ 
pletely clear. In the state of sleep without dream in the Eastern branch Vasu- 
deva has no more hands, feet, etc. whereas the other figures keep them. In 
the fourth state all the four figures are without hands, etc. 

2. Stamba is a grass of the type of eraka (tam. korai), which has four bran¬ 
ches on four points of its stem. 

3. The third-case ending in “cinmayataya” can be taken as signifying that 
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the being made of consciousness is the cause of the being bom in the heart. 
In fact there is no invariable concomitance between the two facts. And there 
is no absolute relation of cause and effect between them. It answers to the 
fact that in the common view a product of knowledge is bom in the heart. The 
image of the tree produces the image of the growing in the heart taken as a 
water-basin at the foot of the tree. 


In verses 20 and 21 the poet praises the form of the inner 
controller (antarydmiri). 

O Lord of the Hill of Elephants, in the heart of the ascetics 
who think of you 1 , an emerald 2 in the jewel-case which is the 
intention of all upanisads 3 , shines a certain slender flame 
similar to a still lightning containing the new cloud. 4 20 

1. “Tvam” refers to the Lord qualified by the manifestation in the temple 
at Kanci. In the same time we can understand the verse as referring to the 
antaryamin form. 

.2. The form of the Lord of green complexion is figured as an emerald of 
dark green colour. This metaphor will be followed by the metaphor of the 
Lord as a new cloud of dark colour. The colour of the cloud is accepted as 
similar to the colour of the emerald. 

3. The present verse is based on the Narayananuvaka in Tainirlyopanisad 
2.1L This anuvaka deals with the upasana of the Lord as antaryamin in the 
following passage: “Similar to a lotus-bud turned downwards, the heart is 
below the neck, one span above the navel. One should know the heart is the 
great residence of everything. Surrounded by veins, it hangs down, similar to 
a lotus-bud. At his point is a tiny hollow in which everything is established. 
In the middle of this hollow there is a fierce fire, with many flames, radiating 
in all directions. This fire eats [the food placed] before it, remains distributing 
the food, not digested by himself, skilful. It warms the body from foot to head. 
In the middle of it a very tiny flame going upwards is established. It is like 
the line of a lightning in the middle of which is a new cloud, bright, slender 
like the awn of rice, yellow, shining, comparable to an atom. In the middle of 
this flame the supreme self is established. He is Brahman, he is "Siva, he is 
Indra, the imperishable, supreme, king by himself”. The second part of the 
present verse refers to the representation given in this anuvaka and even bor¬ 
rows the simile with the lightning. 

The simile with an emerald in the jewel-case which is the intention of all 
upanisads has also a special purpose, i.e. to evoke the brahmasutra “linga- 
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bhuyastvat” 3.3.43 which deals with the Nardyandnuvaka. By the simile the 
poet shows that the antaryamin form is the object of all upanisads. It indicates 
the conclusion amved at in the brahmasutra, namely that the No.ray anonuvdka 
is undertaken to establish what object is to be known in all the superior 
vidyds (i.e. passages describing the Lord and which serve the mental re¬ 
presentation). The prima facie view is that the anuvaka serves to establish 
the object of daharavidya only, because it comes after this vidya in Taittiriya - 
ranyalca. But the advocate of the conclusion argues that the sentence “he is 
Brahman, he is Siva ...” in the Nardyandnuvaka shows that these words 
found in different vidyds aim at the antaryamin form of the Lord. A sentence 
is an indication stronger than the context, according to Mimamsiisutra 3.3.14. 
Therefore Narayana is the object to be known in all the superior vidyas. 

4. This is a comparison with a non-existing object. The lightning is evanes¬ 
cent and is contained in the cloud. So the idea is; if there were a lightning of 
durable nature and containing the cloud in itself, then the permanent flame 
containing the dark-hued Lord would be comparable to it. 

The indefinite “kapi” in “kapi $ikha” expresses the undescribability of the 
greatness of the flame. This greatness appears in the anuvaka when it is told 
to be very minute and still able to digest everything. The flame belongs to the 
fire which is itself a form of the Lord according to Gita 15.14: “I am the fire 
being placed in the body of the living beings, united with breaths, I cook the 
fourfold food”. 

If we take this verse as refering to only the antaryamin form, there is a slight 
difficulty. This form resides in everything. Therefore it cannot be said “in the 
heart of ascetics”, as it does not reside in ascetics only, but in all other beings 
also. So we should understand that the verse refers to all the forms which 
ascetics choose to place in their heart when they practice yoga and dhyana. 
Or we must construe “muninam” with “sphurati” and not with “hrdi”. The 
sense will be: the antaryamin form which resides in the heart of all beings, 
shines, i.e. is object of direct knowledge or of remembrance, for ascetics alone. 


The poet shows now that the form of the inner controller 
is based on the extreme benevolence of the Lord. 

When a great residence in the ocean 1 , a praiseworthy 
shining dwelling 2 , far from darkness is resplendent for you, 
how this very tiny hole inside the body, o Lord of the Hill of 
Elephants, has become the object of your interest. 3 21 

1, The ocean appears as a residence for the Lord in Taittirlyopanisad 2.1.1: 
“in the boundless water ... the Lord of Creatures moves”; 2.1.1; “[the 
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supreme self] which the sages weave in the ocean”; 3.11.1: “I know the self... 
who moves in the ocean with the thought [“may I create this world”].. 
3.11.30: “the sages mention [him] inside the ocean”. 

2. This is Vaikuntha. The divine residence of the Lord is praised in many 
sruti-s : Taittiriyaranyaka 1.27.3: “the city of gods is unassailable; in it there 
is a space of gold, a heaven, full of light”;3.12.39:“these great souls obtain 
the heaven where are the gods who obtained it before”; Katha Up. 1.12: “in 
the world of heaven there is no fear...”. This residence is “far from darkness”, 
i.e. far from the circle of prakrti. 

3. The antaryamm resides perpetually in the hollow of the heart. It is sug¬ 
gested in this verse that the Lord assumes this form only out of benevolence 
(vatsalya) for the beings. It is shown in Katha Up. 4.12: “a person of the size 
of a thumb reside in the middle of the body; Lord of the past and future 
welfare of beings, he has no disgust at this residence”. By his benevolence he 
sees the body, a seat of defects, as an enjoyable place. The presence of the Lord 
as inner controller is shown by the following Gratis: Brhaddranyaka Up. 
4.4.22: “in the space inside the heart lies [the controller of everything]”; Gita 
15.15: “I am placed in the heart of all”; 18.61: “the Lord resides in the space 
of the heart of all beings”. These passages refer to the Lord, not to the indivi¬ 
dual self, because, if it were so, the mention of the location in the heart would 
be useless. 


The poet describes now in one and same verse the form of 
a child lying on a banyan leaf and the form of a boar, because 
their mutual relation produces wonder. 

Under the form of a child yon have the size of a banyan 
leaf and the circle of the brahmandas stood in a part of your 
stomach. 1 How in a part of this same brahmdnda this wonder¬ 
ful body of yours was made gigantic when you assumed the 
form of a boar. 2 22 

1. In his prime childhood Krsna could lie on a banyan-leaf. And in the 
stomach of the same child all the worlds were contained, as it appeared to 
Yaioda’s eyes. 

2. To bring back the earth carried away by demons in waters, the Lord 
took the form of a gigantic boar. When carried by him the earth was like a 
tuft of grass on his tusk. This happened inside the brahmdnda . Another trans¬ 
lation amounting to the same can be: how can this brahmdnda be enough for 
you who assumed the form of a boar. Therefore the idea is: it is a wonder 
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that the form of a boar of a size so much superior to that of a child, could 
stand in a part of one of the brahmandas which are infinite in number and the 
whole group of which is contained in a part of the tiny form of the child. The 
purpose of the verse is to evoke the power of wonder of the Lord. See Tattva- 
muktakalapa 3.75: “[One could object:] who will believe that everything is 
inside the stomach of a child residing himself in the world? Therefore let that 
be a delusion produced by Upendra out of desire to play. [We answer to this 
objection:] let it not be so, because it is established by all the authoritative 
sources that it happened not as a delusion, but by the power of wonder; and 
the contradiction can be rejected by saying there are different states for the 
Lord in connection with these forms”. 


The poet comes next to the form of Narasimha, because 
it comes next to Varaha in the sequence of avatar as, and be¬ 
cause it is equally a source of wonder. 

To protect the devout son of a demon 1 , you assumed the 
auspicious disguise 2 of a man-lion; pervaded by you, the 
whole of these three worlds, o Lord of the Hill of Elephants, 
even to-day, contains a man-lion, except one pillar indeed. 3 23 

1. Prahlada, son of Hiranyakasipu, was persecuted by his father who did 
not accept his devotion towards the Lord. Visnu took the form of a man- 
lion, came out of a pillar and killed the demon. 

2. The word kuhana or maya in mayamanusa , etc. can be taken as expres¬ 
sing the illusoriness, not of the object signified by the word manusa, etc. joined 
to it, but of the fact that he is the sense of this word An ordinary man is 
signified by the word manusa and this ordinary man possesses the property 
of being the meaning of the word manusa. The being called mayamanusa 
may be a real being, but does not possess really the property of being the 
signification of this word. The word maya refers to the illusory possession of 
this property in the real being, not to the illusoriness of the being. Thus the 
avatara of the Lord is real. What is kukand is only the fact that he does not 
possess the property of being the sense of the word narasimha , as he does not 
possess the ordinary and worldly nature of man and lion, which nature is the 
signification of the word “man-lion”. The reality of the forms is mentioned 
by the poet in verse 26. 

Or we may take the word kuhana as meaning a “curved way” i.e. a strange 
and abnormal disguise. The intent is to show that this form is a combination 
of two forms normally not associated and which the Lord assumed, whereas 
in the case of Rama or Krsna he took a simple form as can be commonly 
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seen in the world. Moreover we expect here the expression kuhananarasimha 
as we have mdyagopa , etc. The opposite order of the words in “narasimha- 
kuhanam” aims at allowing the construction of kuhana with bhudra, and 
thus at showing that this abnormal form itself is auspicious. Bhadra refers to 
auspicious qualities such as satisfying all desires and being always embraced 
by LaksmT. 

3. The relation of the Lord with the world is pervasiveness. It is expressed 
by the sixth case-ending. All-pervasiveness (y yapti) is established by sruti-s 
such as Taittinyopanisad 2.11.25: “inisde, outside, pervading everything 
Narayana is established 1 '. It is possible to say that the Narasimha manifesta¬ 
tion, by force, from one pillar, took place, only if the form was already pre¬ 
sent in the pillar. Now there is no restriction of the presence of Narasimha 
only in one particular pillar, as he is similarly pervasive with regard to any 
other object. Therefore his form must be told to pervade everything. He has 
come out of one pillar. As there is no occasion for its return to the same, the 
poet fancies that he is everywhere except in this pillar. 


The forms of Vamana and Trivikrama. 

To cross the world you assumed the disguise 1 of a dwarf, 
o Lord of the Hill of Elephants, and did three steps 2 ; even 
to-day the creatures of this world become pure by holding the 
water of your foot. 3 24 

1. The disguise is here also a power to produce an illusion of having the 
same ordinary species as the dwarf known in the world. Or it is the desire to 
acquire the three worlds. 

2. Visnu took the form of a dwarf brahmacdrin and begged from the demon- 
king Bali the extent ofland he could cover in three steps. Bali accepted. Visnu 
took the form of Trivikrama, crossed the earth, the intermediary space and 
the upper world in three steps. These three steps are mentioned in Rgveda 
1.22.18: “he did three steps” and in Taittiriyabrahmana : “Visnu who does 
large strides, walked in three ways, covering the vast heaven, the earth and 
the intermediary space”. 

3. See Bhagavata P. 3.28.22. At the time of the crossing of the three worlds 
Siva approached Trivikrama, took the water of his foot and placed it on his 
own head. Then he became "Siva “pure”. Gariga is also bom of the thumb of 
Lord’s left foot. The idea of the verse is: in ancient times one god became pure 
by the water of Lord's foot; even now beings become pure by holding, inten¬ 
tionally or not, Gahga’s water. 
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The poet describes now Rama, and his wonderful story 
which is the essence of the pathetic feeling. 

Desirous of the fall of your enemy, you have in days of yore, 
o Giver of boons, crossed the ocean by a dam made of moun¬ 
tains 1 ; by seeing it, even now, ail the creatures cross the ocean 
covered with six waves. 2 25 

1. In RSma avatar a, in order to conquer Ravana in Lanka Island, the 
Lord crossed the ocean by a dam or bridge of wonderful nature, as made of 
mountains floating on water. Rama’s qualification “desirous of the fall of 
your enemy” suggests the wonderful character of the effort to build the dam 
assumed by the Lord who was able to destroy his enemy by his mere stating 
of his will ( samkalpa ). “Acalaprakrtina” has two meanings: the material 
(prakrti) which is mountains (acala); or: the nature of which is unmovable. 
Even if the form of the dam is loose and liable to destruction, its nature, its 
very pure character is never lost. 

2. This ocean is the samsara agitated by the waves which are desire, anger, 
cupidity, delusion, intoxication, jealousy. The sight of the dam destroys all 
the sins. When the sins which are an obstacle to the obtention of the knowl¬ 
edge of supreme reality, are destroyed, knowledge can be obtained and there 
will be liberation from samsara . Desire, etc. are the waves; samsara is an 
ocean; liberation is figured as crossing an ocean. Another cause of wonder is 
suggested in this verse: Rama crossed the ocean by walking on the dam; but 
sinful creatures cross the ocean by merely seeing it. 


The forms of the Lord are innumerable and cannot be 
described individually. The poet concludes his description of 
Lord’s forms by asserting their reality and refuting the view 
that they are unreal and caused by karman. 

Thus, o Lord of the Hill of Elephants, your forms 1 cannot 
be denied, they shine 2 , are happy 3 ; endowed with diem you 
are overcome witii compassion; your avatara-s whose actions 
are wonderful on account of their similarity with those of gods, 
etc. 4 , are known to be real by a few sages 5 . 26 


1. I.e. manifestations, extraordinary such as the five vyuhas or ordinary 
images in the heart, images of worship, etc. Forms of the Lord are recognised 
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by the authority of many Srutis and smrtis, such as Chdndogya-Up . 1.6.6: that 
golden being seen in the Sun has a golden beard and golden hair, is all gold 
upto the tip of the nails”; Brhaddranyaka Up. 5.15.2: “I see your form which 
is very auspicious”; 2.3.6: “the form of this being is like a saffron-coloured 
dress. . 

2. The forms of the Lord have a radiance which dispel the darkness of sin 
caused by ignorance, etc., as soon as they are seen even accidentally. Or they 
are self-luminous. 

3. They dispel all sorrows and bring happiness when seen or thought of. 
Or they are the support of vidyas which dispel directly samsura. Or they are 
made of felicity. 

4. In his avataras the Lord acts in contrariety with his own nature and in 
conformity with the being of which he has assumed the form. This is the 
wonderful character of his actions. For ordinary people he creates an illusion 
of being of the nature of a man, etc. and by his actions appropriate to a man, 
etc. he strengthens the illusion. He does it out of compassion, to protect the 
world. One could object that to produce such an illusion is not helping others. 
The answer is that Daiaratha and Vasudeva make tapas to obtain a son. If 
they have not the knowledge of a man in the avatara of Rama, etc. they will 
not have the knowledge of a son in the being they obtain; they will be deprived 
of the happiness to get a son; and their tapas will not reap his fruit. 

The actions of the Lord are told to be its play. See Vistupurana 5.22.18: 
“Thus he imitates the conduct of men; this is, at his will, the play of the Lord”. 
Avatara-s are incidentally also a play of the Lord. The chief motive is com¬ 
passion. An incidental motive is the pleasure of God. 

5. A few have the knowledge of the reality, others not. The cause of this 
is the wonderful nature of the actions of avatara-s. This wonderful nature can 
be first the cause of the knowledge of avataras reality, by the following 
reasoning: only a real being can accomplish his purpose; an unreal being 
cannot be the cause of the production of something real; the quality of having 
accomplished many purposes, of having achieved many results, implies 
reality; thus the knowledge of the reality of the avatara-s is obtained from 
their wonderful actions. Secondly this wonderful character of avatara-s can 
be viewed also as the cause of the ignorance of their reality. This appears in a 
purvapaksa proposed by the Vakyakara quoted in Ramanuja’s Vedartha- 
samgraha “the form would be an artificial one assumed by the Lord to favour 
the devotees, by his sovereign power”, where the illusoriness or the non- 
etemity are presented. The answer of the Vakyakara that the form is real but 
beyond senses, as the Sastra asserts things as they are and could not propose 
the form of a formless deity, is indicated by the qualification “which cannot 
be denied..And the reality intended here for the avatara-s is the eternal 
reality, not a reality produced by action. 
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IV. The qualities of the Lord (verses 27 to 39) 

After describing the manifestations the poet wants to des¬ 
cribe the qualities of the Lord. One could object that the 
qualities of omniscience, omnipotence, compassion, etc. are 
not in the image of the temple at Kanci, since it does not speak 
or move, as do the avatara-s of Rama, etc. The poet answers, 
showing the existence of all auspicious qualities in the temple 
manifestation. 

Though you, whose thought owes its existence to your 
benevolence 1 , hide in some way your qualities 2 , o Giver of 
boons, those who are near 3 perceive them in totality 4 , like the 
rays of the sun covered with clouds 5 . 27 

1. Lit. “you whose thought is created by benevolence’". SauSTlya is a desire 
of the great to embrace lower people. In the Lord thought occurs always with 
such a good disposition. 

2. If, in his manifestation in the temple, the Lord shows his qualities which 
prove his superiority, lower beings will have a feeling of awe before him. 
Therefore, out of his good disposition, out of his desire to attract people, the 
Lord hides his qualities and superiority, in order to strengthen in others the 
belief that they can approach him and stay with him with confidence. The 
author says here “katham cit (he hides in some way)” to express the fact that 
the qualities of the Lord are manifest and that it is very difficult for him to 
hide them. For this purpose he takes the help of the sins of people, as they are 
an obstacle to the experience of his natural qualities. And he has a special 
power of hiding his greatness. The author says “tvadlyan (your qualities)”, 
though it was already understood that the qualities spoken of were those of 
the Lord. He insists on this point, in order to stress the fact that the temple 
manifestation to which the poem is addressed is the form referred to here as 
endowed with all auspicious qualities. 

3. Proximity creates affection, even towards inanimate things. Therefore 
those who are near the Lord, obtain his love. They are the choosen ones 
mentioned in Katha Up. 2.23: “the self is to be attained only by the one whom 
he chooses”. The word “samnikrstah” refers here to the agent of the action 
of seeing, in connection with both the terms of the comparison. Those who 
are near the Lord, see his qualities, though he hides them; those who are near 
the Sun, i.e. above the clouds, see its rays... . 

4. Those who have an intense love for God, those whose mind is pure will 
not make the inference of the absence of qualities in the temple image from 
the fact it does not move, speak, etc. It is believed in Vaisnava hagiology that 
the image was speaking, etc. for choosen ones such as Kanclpurna, etc. 
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5. In this comparison the people who stand in presence of the Lord and 
love him are compared to people who could stand above the clouds and be 
in direct presence of the sunbeams. The qualities of the Lord are compared 
to sunbeams. The denial of the qualities by those who do not perceive them, 
out of lack of love, is compared to the covering of sunbeams by clouds. 


It has been shown that the temple manifestation has quali¬ 
ties. These will be now described. Three topics are to be 
known: tattva reality, hita the good, i.e. the useful means, 
purusartha the aim of man, i.e. liberation. In this poem after 
an introduction of six verses, reality has been dealt with in 
twenty-one verses. Now the means and the aim are to be 
described. A description of qualities is complementary to a 
description of the means: qualities are objects, the knowledge 
of which is given by vidyas, i.e. practice of devotion C bhakti ) 
and surrender (prapatti) as means of liberation; and these 
vidyas are the most useful means. Then the purpose, namely 
liberation, is the experience of God’s qualities. Therefore to 
describe the means and the purpose the author now shows 
the qualities. But the mind is attached to worldly objects and 
cannot fix itself on the supreme self who is his inner con¬ 
troller; among the means the way of works ( karmayoga ) is 
too difficult; the way of devotion ( bhaktiyoga ), i.e. a con¬ 
tinuous thinking which becomes an intense love and is made 
as similar to a seeing of the Lord, with a special purity, is 
unrealisable. To quench this fear the poet shows that the Lord 
is submitted by surrender {prapatti) a component of bhakti 
and takes on himself the burden of the bhaktiyoga of his 
worshippers. 

Even those whose eyes have always been stained by timira l , 
when they have their eyes adorned by you, a siddhanjana 1 , 
they see you, who are invisible to those who walk always 
above 3 , who are a great inexhaustible treasure hidden by 
ignorance 4 , o Lord of the Hill of elephants. 28 
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1. Timira means darkness or a disease of the eye. Thus we have two 
meanings in “timiraviladrstayoh”. First: “those whose eyes are stained by 
the disease”. Secondly: those whose sight, i.e. knowledge, is stained by dark¬ 
ness or tamas quality which is the cause for passion, hatred, etc. increased by 
thousands of bad vasana-s accumulated from ever; or: those who have no 
belief in God’s qualities; or: those who are distracted when they think of the 
Lord. 

2. Siddhanjana is the collyrium of the siddka-s, sages who have got powers 
to achieve special wonders. This marvellous collyrium is believed to give the 
power to see hidden treasures, etc. when it is applied on the eyes. Hence the 
comparison with the temple manifestation of the Lord which gives right 
knowledge of its qualities, etc. The ordinary collyrium is only an omament. 
But siddhanjana is an ornament and in the same time causes the discovery of 
a hidden treasure. In the same way those who are “vibhusitaksah” have a 
knowledge in the form of prapattividyd, practice of surrender, which itself is 
a means of bhaktividya. This knowledge is here designated by the word aksin, 
as in the simile it corresponds to the eye which sees treasures, and it has as 
an object the treasure which the Lord is. It is told that this knowledge is 
“adorned” by the Lord to indicate the extreme sweetness of the quality of 
having the Lord as its object. 

Siddhanjana can give one more meaning when applied to the Lord. Siddha 
refers to what is already realised, i.e. always found existing and ready. The 
Lord is a marvellous collyrium always at hand. In the same manner “bha- 
vata” can be taken as a present participle signifying “present”, at hand, 
obtained without effort. 

3. We have here the image of people who walk daily above a buried trea¬ 
sure without seeing it. In the same way people have the Lord antaryamin 
buried in their inner self. This image is based on Chdndogya 8.3: “as those 
who do not know the field, walk always over the hidden gold treasure and 
will not find it, so all these creatures going day after day into the world of 
brahman do not find it”. This passage is commented in Sribhdsya ad. 1.3.14: 
“aharahar gacchantyah i.e. those who are always above the small space ( daha - 
rakasa) which is always present as the inner self and which is the highest aim 
of man, these persons who do not know him tarn na vidanti , i.e. do not find 
him, as persons who, even thougn they are over a hidden treasure of gold, 
do not know it and do not find it”. 

4. Maya, is here the ignorance which has no beginning and which covers 
the individual self. 

This verse suggests that the Lord is the receptacle of auspicious qualities 
which are object of supreme enjoyment. The sentence “tad yatha hiranyani- 
dhim...” is complementary to the daharavidya (Chdndogya 8.1) which refers 
to God’s qualities. In the first half of the present verse the object of Katha 
Up. 3.11 is suggested. The upanisad shows the body as a chariot and the self 
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as the lord of the chariot. Controlling of this chariot is then enjoined, first in 
terms' of the image, controlling of the horses which are the senses, etc., then 
in terms of the tattvas or principles of the matter of the world. Controlling 
these is enjoined in a succession in which the purusa is shown as supreme. He 
is supreme as controller of everything, as remover of obstacles to works, 
knowledge and bhakti , etc. The second half of the verse indicates the quali¬ 
ties of being the support of everything, of not being known to all, of being an 
object of supreme enjoyment, etc. 


One could object that deities such as Brahman, etc. do not 
know the pain of hunger, thirst, etc. but experience a great 
bliss in conformity with their function. Therefore one expects 
that they have no attraction towards the worship of the Lord. 
Their bliss is produced by the experience and controlling of 
all enjoyable things in the fourteen worlds, and appears more 
desirable than the perception of the Lord. The rank of Brah¬ 
man, etc. is not eternal. There will be attraction to obtain 
means to get it again after it has been experienced. There will 
be no attraction towards liberation which is preceded by 
detachment from the other aims of man. One can object thus 
that, even for Brahman, etc. there cannot be performance of 
the worship of the Lord for the purpose of liberation upto 
the end of prarabdhakarman , as it is shown in Chandogya Up. 
8.15.1: “he who behaves thus as long as he lives, obtains the 
world of brahman..The following verse answers to this 
objection. 

Knowers of truth, having a strong feeling 1 for you 2 , o Giver 
of boons, leave suddenly all strong feeling for the ranks of 
Brahman, etc. 3 Who, desirous of walking freely 4 will relish 
to be tied in a prison even if it is with a golden chain 5 . 29 

1. “Baddhabhavah (those who have a strong feeling for you)" should not 
be taken as the main subject of the predication of the action to leave expressed 
by the verb “tyajanti”, even though it is the only word having the first plural 
ending in the sentence. Another word has to be introduced, by taking it as 
implied, “tattvavidah (knowers of truth)” for example, or by extracting it 
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from the context, “samnikrstah” for example in verse 27; and this word will 
be the subject qualified by “baddhabhavah”. The reason is as follows. If 
“baddhabhavah” is the subject, the meaning will be: “those who have a 
strong feeling for you, leave all desire..The love towards the Lord will be 
understood as the cause of absence of desire for the rank of Brahman, etc. 
Now one sees in the world undiscriminative persons who love a petty object 
so much that they disregard superior ones. And the above meaning will not 
preclude the wrong idea that the love of the devotee could be of this kind and 
would not necessarily imply the superiority of the Lord. So love is not the 
sole factor of detachment from other objects. Discriminativeness is to be 
added. Only if discriminativeness is the cause of love of God and of detach¬ 
ment from other objects, the wrong notion that a devotee’s love has an un¬ 
worthy object, or that its object is illusory, will not arise. 

2. The greatness of the Lord is expressed by Yamunamuni “the crores of 
universes, of gods, of men, upto grass, are particles of drops of the ocean of 
the greatness of the power of Visnu, of unthinkable omnipotence, treasure of 
six qualities, knowledge, etc., Lord of all, untouched by the maturation of 
evil deeds, etc.” The word “tvayi” in the speech of the devotee refers to the 
Lord thus qualified. 

3. The superiority of the bliss to be obtained from the Lord, compared to 
that obtained from the rank of Brahman, is expressed in Taittiriya lIp. 2.8.: 
“that which is hundred blisses of Prajapati, that is one bliss of brahman for a 
follower of sruti who is not smitten by desire”; 2.9: “the bliss of brahman , 
whence words return along with the mind, having not attained it.. 

4. The image is that of a prinoe who is imprisoned, for example, by his 
father, for having transgressed some rule, but still is permitted to enjoy in 
prison all things fit to his royal status. What he misses, is the liberty to do all 
that is necessary to protect subjects, conquer enemies, etc. Therefore he de¬ 
sires to leave all the enjoyments he is being given. In the same way, if a knower 
of truth does not obtain the unrestrained bliss of the perception of God, even 
if all enjoyable things are procured to him, following his connection with a 
kanrum in contrariety with the obtention of experience of God, he will have 
only a desire to leave these things. 

5. The comparison is set here between two sentences. This forms the orna¬ 
ment called prativastupama. A similar instance is in Stotraratna 27: “He, 
whose self has entered in the lotus of your foot flowing with nectar, how will 
he desire something else? When a lotus full of honey is there, the bee does not 
search for sugarcane juice”. 


In a verse recognised as an authority in Rahasyatrayasdri 7, 
being quoted in the beginning of the caramaslokadhikara , 
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bhakti and prapatti are enjoined as optional means of reaching 
the Lord. The way of bhakti may seem unrealizable in the 
kali age, but prapatti remains as a possible means of obtaining 
liberation. 

O Lord of the Hill of Elephants, when there is, because of 
the mass of our bad acts, the weapon of your ill-will 1 , to which 
is attached a fruit smeared with the poison of pain 2 , the action 
of which is unobstructed by anything from the insect upto 
Brahman 3 , which is unavoidable to us, these 4 folded hands are 
the counter-weapon. 30 

1. Nigraha is the will of the Lord, by which he sends the soul in the cycle of 
rebirths. This ill-will, devoid of hostility, etc., derives from our acts accumu¬ 
lated since ever. It is a weapon, i.e. a formula which confers a special power 
to an arrow, etc. A formula is shown to produce non-existence in Taittiriya- 
Up. 2-6: “he becomes non-existent, if he knows asad brahman (brahman is 
non-existent)”. 

2. This epithet can qualify the weapon and the ill-will. Pain is metaphori¬ 
cally figured as a poison. Phala means a fruit and an arrow-head. The weapon 
is furnished with an arrow-head anointed with poison. The ill-will is con¬ 
nected with a fruit which is pleasure mixed with pain. 

3. From man up to Brahman everything is submitted to the ill-will of the 
Lord. Brahman enjoys more pleasure than man, thanks to his better karman. 
But even Brahma’s pleasure appears to be a product of ill-will, as it is in con¬ 
trariety with the bliss of liberation. The weapon of ill-will is unavoidable, 
i.e. cannot be stopped by the way of bhakti , because in our bhakti there is no 
power of knowledge able to stop it. The folded hands, i.e. prapatti which is 
a prayer to the Lord to take charge of the devotee, to be himself the means of 
liberation of the devotee, are the counter-weapon, m-will is comparable to 
the Narayanastra described in Mahabharata , Drona 166. No other weapon 
can stop it, like the Varuna-weapon which stops the Agni-weapon, etc. But 
it is pacified if the soldier who is its target, gets down from his chariot, leaves 
his weapon and seeks refuge. 

4. The demonstrative “asau” which generally refers to an unseen object, 
is used here to qualify the cnjali to indicate that prapatti , even if it comes out 
of a non-clear knowledge is a sure means to obtain liberation. 


One could object that prapatti is a very light means of libera¬ 
tion, whereas bhakti is a very heavy one. Therefore there 
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cannot be equal option between the two. One must take pra- 
patti as a part of bhakti. The answer is that the enjoined option 
is not an alternative offered to all devotees, but a fixed repar¬ 
tition in which bhakti is enjoined for one group of devotees, 
prapatti for another group. Prapatti is a means achieved by 
the Lord himself at the prayer of the devotee who surrenders 
to him and for whom he becomes a benevolent protector. 

For those who are unable to hold the boat of devotion to you 1 , 
for those who are not able, o Giver of boons to go to the farthest 
end 2 , for those who desire to cross at their will 3 the mass of 
waters which are existences, you are an unbreakable bridge to 
reach yourself 4 . 31 

1. Only devotees unfit for the way of bhakti can resort to prapatti, and they 
can resort to prapatti alone. There are three types of unfitness to bhakti : by 
absence of the knowledge which is the proper means of achieving it, by absence 
of capacity of achieving it, by a desire of liberation without waiting for the 
end of prarabdhakarman . “Those who are unable to hold the boat of bhaktr 
are those who do not have the knowledge acquired from vedas and which is 
the means of bhakti . That includes the devotees who do not belong to the 
three upper varnas and do not study veda-s. Or the holding of a boat is a firm 
grip by the arms, etc.; the holding of bhaktiyoga is the acquisition of a thor¬ 
ough knowledge of its nature. And the incapacity to hold it is the non-posses¬ 
sion of adjuvatory means. In the case of the boat adjuvatory means are the 
practice, etc.; in the case of bhaktiyoga they are the hearing and reflection 
upon the meaning of vedic sentences which constitute different vidyas. 

2. i.e. for those who have the knowledge but are deprived of capacity, 
namely skill of body and senses in the performance of bhaktiyoga. Para means 
the other bank of the ocean of samsara, i.e. the Lord thus named in Katha 
Up. 3.2. It is told “farthest” because the Lord can be reached only after con¬ 
siderable effort and time. The expression refers thus to those who, by lack of 
ability of body and senses to perform the duties of bhaktiyoga, cannot reach 
the Lord. Or para , derived from the root par “to finish” means “the end”. 
And the expression refers to those who are not able to go to the end of bhakti- 
yoga, the end being on the last day of the body produced by prarabdhakarman. 

3. i.e. those who have knowledge and ability, but who want liberation 
without delay. 

4. When there is a bridge to reach the other bank, one is not going to take 
a boat. In the same way if the Lord takes himself the burden to carry the soul 
to himself as destination, the devotee is not going to take bhaktiyoga. From 
the superimposition of the image of the bridge on the Lord we obtain the 
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notion of a means of liberation which does not require anything else. The 
sruti calls the Lord "a bridge”: Mundnka Up. 2.2.5: "this bridge of immorta¬ 
lity”; Katha Up. 3.2: "this bridge for those who perform sacrifices, and which 
is the supreme imperishable brahman \ It is shown under Brahmasutra 3.2.30. 

The poet says "tvam eva” with the restrictive particle to show that the Lord 
is a bridge leading to himself and to no other, being thus different from the 
ordinary bridge which leads to another place. 

By the metaphor of using the boat for bhaktiyoga and the bridge for pra- 
patti , we understand that there is between the two as much difference as there 
is between the service obtained from a boat and that obtained from a bridge. 
The use of the boat requires a lot of exertion. A boat does not lead to the 
destination straightaway, without delay. In case it crashes on a reef, it breaks 
and leaves its passengers a helpless prey to sharks, etc. ready to be drowned. 
One going on a bridge can lead himself even a blind man, whereas one cannot 
take along incapacitated people on a skiff. In the same way the Lord made 
obedient by prapatti can lead to himself the devotee who has taken refuge in 
him, together with its dependents, ignorant and incapable, without much 
effort, risk or delay. 

The qualification "abhangurah (unbreakable)” excludes the possibility of 
fragility of the bridge and of the fall of one who walks attentively on it. 


One could object that even the obtention of bhakti and 
prapatti is very difficult as the connection with a teacher is 
instrumental for that and this connection itself is very diffi¬ 
cult to obtain. The answer is that there are six causes for the 
obtention of a teacher; enumerated in a verse quoted in 
Rahasyatrayasara, upodghatadhikara : friendship of the Lord, 
luck, a look of the Lord, absence of enmity, frequentation 
and conversation with good people”. These causes are succes¬ 
sive. But the spontaneous look of the Lord has its effect in 
one and same life. As a nearer cause it is especially appreciated 
and the poet mentions it first. 


I am afflicted by the heat of unceasing transmigration, I 
err in the mirages which are worldly enjoyments 1 ; let a look 
of you, full of the nectar of compassion 2 , increasing without a 
stop 3 , o God, be a source of life 4 to me. 32 
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1. For man who moves in samsara in beginningless times, all acts produce 
a bad karman ; even if he makes an effort to accomplish good acts, it ends in 
the enjoyment of worldly objects. That precludes the appearance of a desire 
for liberation and the obtention of a teacher. The qualifications “iranta-” 
and “bhrantasya..indicate this. The first shows the penalty of bad acts, 
the fruit of which is pain. In the second one the worldly objects are compared 
to mirages, the common feature being that they cause a special pain to those 
who desire them. 

2. Compassion is a nectar, a liquor of immortality, because it removes 
suffering, destroys old age, death, etc. 

3. This qualification brings the idea of a succession of looks, cause of an 
increasing happiness. It indicates the necessary realisation of the good effect, 

i.e, the appearance of the desire for liberation. 

4. The elixir of life is the knowledge of reality following the obtention of a 
teacher. 


The natural firendship of the Lord is the root cause for the 
spontaneous look, etc. The following verse describes it. 

You have entered inside every creature 1 , o Lord, Lord of the 
Hill of Elephants, and you stand very near; but I am very far 
from you 2 ; may this very I be again and again thus far from 
you; your compassion 3 , indeed, is spontaneous, if there is no 
obstacle 4 . 33 

1. The Lord has the form of the inner controller ( antaryamin ) in every 
creature in the hollow of the heart. 

2. i.e. though you are near, I do not know your proper form. 

3. Compassion is the desire of the Lord that liberation from samsara must 
be done for every soul once. 

4. i.e. if there is no obstacle to my standing far from you, namely if your 
compassion does not produce your look and meeting with a teacher, etc. The 
devotee asks to remain an object of God’s compassion and in the state of 
friendship with God with which this universal compassion goes. The Lord 
resides as inner controller in all beings. This residence for the purpose of 
being worshipped is the result of his compassion which is therefore universal. 
And thus all beings are fit for liberation. Only this friendship will produce its 
effect for one given being at one indefinite time. If this friendship to all beings 
is not accepted, there is no certainty that all efforts towards liberation will be 
fruitful, and the teaching of prapatti based on firm faith will not be main- 
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tainable. Therefore by the force of this teaching we have to consider that the 
result is certain and that there must be a universal friendship of the Lord. 
This is meant by the word “satyam”. 


One could object that the friendship of the Lord is equal 
for every soul. The effect of it should be felt for everybody at 
the same time. Otherwise there will be partiality and unfair¬ 
ness in the Lord. To answer to this objection the poet will show 
that the effect is produced through an accompanying addi¬ 
tional cause, the luck or adventitious good karmcm of the 
soul. The very acceptance of this adjuvatory cause by the 
Lord is an effect of his unmotivated compassion. 

I do not know how I came and how to go out, I am blind and 
have no support 1 . For you who make me follow such a path 2 , 
who are full of compassion 3 , what excessive burden 4 is there in 
guiding me on the rest of the way? 34 

1. There is here an implied comparison with a blind man who intends to 
go to a village, takes a wrong way, enters a forest, has forgotten the way by 
which he came and does not find anybody who knows the way to go out. In 
the same manner the devotee is blind, i.e. does not know what is good or bad 
for him. He does not know how he came to this state of samsara , as he does 
not know the bad acts, etc. of his previous lives. Nor does he know how to go 
out, i.e. he ignores even which disinterested acts can be a cause for cessation 
of samsara . Finally he has no support from a teacher. 

2. i.e. the path towards liberation, from the friendship of the Lord to the 
obtention of a teacher, etc, This is obtained by good acts done by luck, inci¬ 
dentally or intentionally, as it is described in Dayasataka 74: kl O compassion 

of Laksmfs consort, making good of many pretexts without shame, in re¬ 
ward for our acts, those which the world call useful, those of which we did 
not calculate the good consequences, those which were done intentionally, 
or out of sheer luck, you bestow on us what you intend to give us, by your¬ 
self”. The compassion of god is in search of occasions to help the devotee. 

She finds a pretext in any of his good acts, even if he has acted well out of luck, 
etc. A good act done by luck is for example that of a merchant who goes to a 
holy place for his trade. His intention is trading, but incidentally he gets the 
merit of a pilgrimage. 
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3. Compassion is the desire of the Lord to protect the devotee guilty of 
many offences by taking as a pretext some good, even unintentional, action. 

4. The question contains a reproach. The particle iva reinforces it, as it 
expresses the hypothetical character of the object of the question. The work 
of the merciful Lord is to look for some such good action committed un¬ 
wittingly and which the devotee ignores, then to wait for the occasion to pro¬ 
tect him at the moment of ripening of the action, then to produce the fruit 
without delay. That is not a heavy burden. 


In the list of six means of obtaining desire for liberation 
and prapattU the first three have been described. They are 
useful for the obtention of a teacher. The other three are 
ulterior to this obtention. Brahmasutra 3.4.51 shows that for 
the knowledge which originates through good acts, with 
liberation as the fruit, the time is not fixed, because the con¬ 
dition of absence of obstacles, i.e. the end of obstruction by 
other acts, must be ascertained. Thus after meeting with a 
teacher aversion towards holy people may appear again as a 
consequence of bad acts and raise an obstacle. The realisa¬ 
tion of all the six means is not possible. To this objection the 
answer is that the Lord will make the complete realisation of 
the six means without giving any possibility of such faults, 
for those who rely upon him. The poet shows this, under the 
guise of censuring the Lord. 

If I have, alas, to stay again 1 in the torture chambers of 
Yama in unbearable state, then your title “protector of those 
who have come for refuge”, o Giver of boons, will be appro¬ 
priate 2 ! 35 

1. i.e. even after obtaining a teacher. The cause of this fall into Hell will 
be aversion towards holy devotees of the Lord, etc. 

2. The intonation gives the sense: your title will not be appropriate. If 
there are obstacles such as aversion towards holy people, prapatti will not 
arise. The Lord will have no devotees approaching for protection. In absence 
of objects of protection he will not be a protector. His title will be lost. One 
cannot say that by the protection of a few devotees, his title will be maintained. 
If in the world one lord promises to give all what is asked from him, and if, 
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being afraid that too many will come to him, he raises obstacles to approach 
him, he will get bad fame. In the same way if the Lord prevents only the act 
of surrender, his title of “protector of those who have surrendered” will be 
ruined and he will have bad fame. Therefore the Lord is shown as attentive to 
realise the surrender of his devotees. 


A guilty servant who wants to approach his lord, takes the 
help of an intermediary who is dear to his master. Vibhlsana 
asked Sugriva to announce his coining for surrender to Rama. 
But in our case, because of the weakness of an intermediary 
who would be a migrant soul, even the intermediary will not 
be accepted. Therefore the poet addresses the Lord directly 
and removes the possibility of non acceptance of the inter¬ 
mediary. 

Seeing me afflicted in the great ocean of pain, o Lord of the 
Hill of Elephants, if you remain silent 1 , in spite of you, who 
have large eyes 2 , your compassion 3 , which you cannot sup¬ 
press, will lead me to the other bank* 36 

1- Because of the absence of au intermediaiy. 

2. This qualification shows the loving gaze of the Lord upon Sri. It is 
important to have an intermediary who is loved by the Lord and is familiar 
with him. Otherwise he may be afraid of the Lord and introduce the solicitor 
with difficulty. 

3. The compassion cannot be suppressed or denied, i.e. is not illusory. Or 
we may understand that Sri is referred to here as compassion incarnate and 
taken as intermediary. It is well-known that the Lord in the form of Nara- 
simha, for example, is difficult to approach, even for Brahman, etc. "Sri is 
their intermediary. The assimilation of "Sri with compassion appears in Daya- 
haiaka 6: “1 bow before the Mother of all, who gives the milk of conscious¬ 
ness, who is superior, and who is as if the embodied compassion of Srinivasa”. 


Once prapatti is realised, liberation is not obtained neces¬ 
sarily. There are six components taught in Ahirbudhnyasam- 
hita 37.28: “adopting conformative attitude, avoiding adverse 
attitude, trust that the Lord will protect, choosing the Lord 
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as protector, depositing the self, feeling miserable, this is the 
sixfold surrender”. The observance of the two first com¬ 
ponents must be done upto the last moment. This is not possi¬ 
ble for us* Therefore prapatti is as difficult to achieve as bhakti. 
The following verse answers to this objection. 

Why, o Lord of the Hill of Elephants, in a miserable 1 crea¬ 
ture like me who needs protection, should you search an ex¬ 
ternal help such as dharma, etc. 2 Is not your will, which keeps 
vigil for protecting the world, a clever aid ? 37 

1. i.e. Unable to follow the way of rituals. 

2. i.e. You will not achieve anything by pondering over the question: has 
the observance of duties, daily or occasional, etc. be realised upto the time of 
my will to give liberation? 

As is shown by brahmasutra 4.1.16, for one who follows the way of bhakti , 
the ritual should be performed without failure, upto the last moment. See 
SrTbhasya: “The duties of fire-oblation, etc. and of the different stages of life, 
must be performed, because of the impossibility of their results not clinging; 
and there is this impossibility because they are made for their result. The 
observance of agnihotra, etc. is, for the sage, for the result called knowl¬ 
edge ..But the devotee is not able to perform those rituals. He needs the 
prapatti to protect himself. The two qualifications “raksanlye” and “krpane” 
suggest this. 

Dharma is called an external help to suggest the common rule that taking 
a distant help, when one is near at hand, is not proper. The observance of 
dharma by the devotee is something external for the Lord, when he has to 
decide whether he will grant liberation or hot. But his will is in himself, is an 
instrument near at hand. 

In Nyayasiddhanjana, jivaparichheda 36 the author says: “this surrender 
which is a knowledge that only LaksmT’s consort is a means for liberation, re¬ 
moves the thought that one-self, and a fortiori other factors, are a cause”. 
We must understand that accompanying factors are no more a cause after 
prapatti , not before. According to this the present verse also is to be inter¬ 
preted as refering to the situation ulterior to prapatti . 


It has been shown that prapatti is the means of obtaining 
the supreme fruit without delay. But the complete realisation 
of the means to reach prapatti may fail because of a powerful 
unfavourable karman . The devotee requests now that pra- 
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patti may be realised for him before the maturation of his 
bad karman. 

If, before the sprouts of sins, issuing from a mass of bad 
acts, grow without control 1 , you do not approach with your 
bow Sarriga 2 , even you will not be able to stop their growth, o 
Lord of the Hill of Elephants. 38 

1. Sprouts grow in branches, etc. In the same way the ancient bad acts 
produce their consequences, i.e. sins. 

2. The bow is mentioned because it is used from a long distance to make 
a shower of arrows on the target. A sword which can be used only for a close 
target is of no use here. One cannot go nearer the target, i.e. one cannot wait 
for the consquences of the bad acts, as one would be overwhelmed. The bad 
karman has to be destroyed from far. That is why the mention of Sarriga bow 
is made. Moreover this bow is the deity considered as directing the ahamkaia - 
taitva . By mentioning it the author shows that the Lord has the particular 
thought “I shall remove the sins”. 


The devotee afraid of a new birth asks now for the complete 
realisation of the means of prapatti before the end of his pre¬ 
sent body. 

Before the very impatient death whose horrid face bears a 
fearful knitting of the brow 1 , sees me, let your looks, sweet 
like opening lotus buds, fall upon me 2 ; o Lord, you are compas¬ 
sionate. 3 39 

1. There is a natural horridness on the face of Death. And there is an addi¬ 
tional momentary horridness at the moment of frowning. 

2. i.e. Remove my anguish,, by showing that you take the burden of liber¬ 
ating me after realising the means for me. 

3. i.e. You are full of an extreme compassion which is the instrument of 
your decision “I shall give you liberation at the end of this body”. 


V. The multifarious manifestation of God. 

Qualities of God have been described, first those, such as 
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purity, etc. which are the object of the vidya-s of upanisad-s and 
tantra-s , secondly the benevolence, sovereignty, etc. which are 
objects of prapattividya; and compassion which is the essence 
of all has received particular emphasis. Now the poet shows 
the richness of God’s manifestations which are instrumental 
to the protection of those who resort to him. 

You are still the same 1 , same is your swift vehicle 2 , same 
is your sharpedged discus and I am a creature to be protected 3 . 
When you are the same, o Lord of the Hill of Elephants, for 
all creatures 4 , the distinction between elephant and man does 
not create any difference 5 . 40 

1. In this verse, as it will be revealed by the word “matanga-” in the last 
quarter, the episode of the liberation of Gajendra is evoked. The idea is that 
the situation at the time of this incident is still the same now. And the protec¬ 
tion given to the elephant can be extended to the devotee. In this episode an 
elephant, who was the king Indradyumna transformed into that animal by 
Agastya’s curse, is seized by a crocodile. He praises the Lord who comes 
under the form of Had containing all deities and saves him (see Bhagavata 
8.3.30). The Lord who, at that time, was Had ready to protect the elephant 
is now the Lord qualified by the form on the top of Hastigiri ready io protect 
all suffering people. 

2. At the time of Gajendramoksa Garuda carried quickly his Lord to the 
spot. His speed is described in Garudapancasat 47: “even though he had cut 
half of his speed by compassion, when he saw Siva’s bull stumbling, Indra’s 
elephant limping and Brahman’s bird exhausted, his huge body was ahead of 
the thought of Visnu alarmed out of fear of losing the Lord of elephants 
seized by a crocodile; may this Lord of birds destroy hell for us”. 

3. “Sa eva” is implied. The devotee equates himself with the elephant, 
as an object deserving the protection of the Lord. 

4. For all creatures the Lord is a sovereign and a protector. 

5. In spite of the difference of species between the elephant and me, I am 
deserving your protection equally, because you are the protector of all. The 
difference of species does not prevent the identification of the devotee and 
elephant. Or, one can understand the sequence of ideas as follows: you are 
still the same...but the creature to protect is me; this difference does not 
mean that you should not protect me, because you are the Lord and protector 
of all creatures. 
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Describing the nature of liberation which will necessarily 
be realised, when the means of it are obtained, the poet 
shows the extreme happiness produced in this state by 
thinking of the Lord. 

When, o Lord of the Hill of Elephants, will the great fire 
of the unavoidable maturation of acts be extinguished by the 
flow of the bliss to serve your lotus like feet 1 , which seems to 
make pleasurable even the past pain 2 ? 41 

1. The state of bliss is contemporaneous of the state of disappearance of 
the consequences of past acts. Therefore one cannot say that the bliss of 
serving the feet of the Lord is the cause of the disappearance of karman. But 
it is told here that the first destroys the second, because in this state there is a 
flow of blossoming of the mind by cessation of ignorance, a flow in which 
each state produces a new one of higher bliss and destruction of ignorance. 

2. What is full of adverseness in samsara state, hell, etc. is pleasurable in 
the state of liberation, because in this state it is complementary to the Lord 
and it has an unlimited favourableness. This favourableness is not caused by 
the submissiveness to the Lord. It is natural to the realm of liberated souls. 
In the state of liberation there are at the same time an unlimited submissive¬ 
ness to the Lord and an unlimited favourableness of the whole world. 

This verse shows that the supreme aim of man is the experience of full 
brahman qualified by the two creations, the pure world, supreme abode of 
God (nityavibhuti), and the ordinary world (j Ulavibhuti ), experience which 
ends in the cessation of all pains and their causes. 


The experience of full brahman with eternal submissiveness 
to the Lord is contemporaneous of the cessation of acts. This 
is ulterior to the reaching of the pure sattvic abode of God. 
Therefore for the worshipper who obtains liberation, as acti¬ 
vity has not ceased even at the moment of leaving the body, 
the action of coming out of the soul through a special nadi is 
possible. But how is it possible for the devotee who has sur¬ 
rendered, has realised a special knowledge in one instant and 
has therefore left all expected activity? In answer to this, the 
poet shows that in spite of the cessation of acts, by the power 
of bhakti and prapatti, otherwise useless, the movement of 
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the self, etc. will take place. That evokes brahmasutra-s 
3.3.27-30 and Sribhasya : “The destruction of all acts at the 
time of departure from the body is appropriate. How? Since 
we find in passages of sruti indications of a connection with 
a body for a soul whose proper form is manifested, even 
though his karman has passed away... Proceeding on the 
path of gods is possible for the soul united with a subtle body, 
even though all its acts have passed away. But how can a 
subtle body persist when the acts which originate it, have 
passed away? To this objection we say: by the power of 
knowledge [otherwise useless]. Knowledge does not originate 
by itself a subtle body, but, even after the complete passing 
away of acts and of the gross body, instrument of experience 
of common pleasures and pains and instrument of acts, 
knowledge makes the subtle body persist, in order to make 
the soul move by the path of Gods, so that the soul can obtain 
brahman , its own aim”. 

Having freed myself from the chains of good and bad acts 1 , 
having been guided on the way by the appointed tire, etc. 2 , 
may I obtain, O Lord of the Hill of Elephants, the great charge, 
fit to my nature 3 , to serve you from my own will 4 . 42 

1. Good and bad acts are chains because they prevent the soul to go to the 
desired supreme pure abode. All acts are obstacles. Even the abstaining from 
acts is useful only for acquiring knowledge, not for going on the path of liber¬ 
ation. Thinking of following this path, etc. is a part of bhaJcti, but not an inde¬ 
pendant means of achieving liberation. Therefore if the devotee who follows 
the way of prapatti does not realise this component of bhakti , he does not 
loose anything. At the time of prapatti , all acts will cease. At the moment of 
cessation of all acts, the experience of full brahman will be realised. As knowl¬ 
edge is obscured by karman , when karman disappears, it gets back its purity. 
It is not the acquiring of a new knowledge but the reappearance of a veiled 
consciousness, in the same way a precious stone does not get a new shining 
when cleaned from dust, but gets bade its own radiance (see Visnudharma 
104.55). Therefore the experience of brahman will start even before reaching 
the supreme abode. By accepting that a trace of obstructing karman persists, 
there is still a possibility of the act of going to the nityavibhuti. 

2. The road followed by the liberated soul is described for example in 

Chandogya 4.15.5 as going from fire ( arcis ) to the day, from the day to the 
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half month of the waxing moon, etc. The third pada of fourth adhyaya of 
Brahmasutra deals with these upanisadic descriptions; The fourth siitra states 
that “fire, etc. are deities appointed by the Lord to guide the soul of knowers 
along the road”. 

3. The liberated soul is submitted only to the Lord. That is its nature. 
Eternal service of the Lord (kainkarya) is therefore a feature of liberation 
state in which the natural characters of the soul are no more obscured. 

4. The liberated soul is no more submitted to karrrum or anything else. Its 
submission to the Lord is in its nature and therefore comes from his own will. 
The absence of submission to anything else is shown in Brahmasutra 4.4.9 
“[because the liberated soul realises its will] it has no other ruler”. 


The poet has asked for liberation after death. Now he de¬ 
sires to have the experience of the Lord in the temple mani¬ 
festation, continuously, upto the moment of dfcath. This ex¬ 
perience in this world and life is equal to liberation. 

If you bestow your grace, if I am near you, if I have a spot¬ 
less devotion to you 1 , o Lord of the Hill of Elephants, and if 
this slave of yours is bound to this body, this world 2 , o Lord, is 
liberation itself 3 . 43 

1. This and the previous proposition amount to say “if, filled with extreme 
love, I perceive your divine form”. But this love and perception are difficult 
to obtain without the grace of God. Therefore the condition “if you bestow 
your grace” is stated in the beginning. The word “if’ is repeated three times 
to emphasize the absolute character of the condition and to show the diffi¬ 
culty of obtaining the three, grace, relationship and love. 

2. Samsara is connection with a body which is the cause of staying near the 
temple manifestation, of love, etc. 

3. This world and liberation state are equally appreciated. Even though 
there was prapatti as a means of realising instantly the cessation of samsara , 
the toleration of a body, etc. by ancient sages was based on their devotion for 
a manifestation of the Lord. 


The poet asks for a continuous perception of the mani¬ 
festation in the temple, as it is equal to liberation. 
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May 1 think continually upon you, who are invoked by seekers 
of eternal purity 1 , who suppress by your look the blindness of 
the world 2 , who wear a yellow cloth 3 , whose net of arms dispel 
fear 4 , who eat the oblation in Brahman’s horse-sacrifice 5 . 44 

1. AH the qualifications of the Lord in this verse have a double meaning, 
one applying to the Lord, the other to fire. Applied to the Lord the present 
qualification refers to the invocation of the Lord for the purpose of seeing 
him directly or of obtaining his presence in the lotus of the heart during the 
cult, etc. by the devotee who seeks the nityavibhuti , i.e. supreme state of sattva 
devoid of rajas and tamos. Applied to fire, it refers, to the ritualistic fire in 
which the oblation is offered during the performance of syenayaga or jyotis- 
toma for the removal of undesired things ( anapaya ) and the oblention of de¬ 
sired ones ( vibhuti derived from the root bhu “to obtain”). 

2. Aloka means “a look” or “shining”. God suppresses ignorance by his 
look. Fire suppresses obscurity by its shining. 

3. Amsuka means a fine doth or a ray of light. God wears a yellow cloth, 
fire has yellow rays. 

4. Andkula means “removing fear” when qualifying the group of weapons. 
Applied to fire the compound means: the group of flames which is spot¬ 
less. 

5. The Lord has eaten the oblation in Brahman’s sacrifice. Havirbhuja 
“oblation eater” is also a name of fire. 


The poet wants to show now the greatness of seeing the 
qualities of Lord’s devotees, which amounts also to libera¬ 
tion state. 

Again and again swollen in their body 1 covered with a 
dense horripilation, bearing In their bud-like eyes heavy and 
heavier tear drops, a few happy ones 2 , o Giver of boons, adorn 
your assembly-hall and with their heart steady in controlling 
themselves to look only inside, relish your residence 3 . 45 

1. The suffixe ka in “angakaih” expresses smallness. The idea is: though 
lean, their body becomes stronger by an excess of joy at the sight of the Lord 
during festivals, etc. 

2. “Dhanyah” are those whose great riches are the sight of the Lord. 

3. The word “padam” refers here to the holy ksetra, where at the sight of 
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great bhagavata-s who are the ornament of the assembly-hall, love of God 
enters in the heart even of heretics. 


The poet shows now the good fortune of those who worship 
the image of the Lord at the moment of the cult in which 
armour and ornaments which hide the natural beauty, are 
removed. 

O Giver of boons, fortunate ones see your body which is like 
the matrix of a mountain of emerald 1 , from which ornaments 
and armour have been removed, which is still darkened by musk 
unguent. 46 

1. When seeing the image, one thinks that one could create a mountain of 
emerald from this model. 


The poet wishes not to forget the special state of the Lord 
without ornament at dawn. 

Bearing on your neck the seal of Indira’s gold bracelets 
impressed by her bold embrace, when you get up from your 
couch, the Lord of serpents, at dawn 1 , may you remain always 
thus, o Giver of boons, inside my mind. 47 

1. At the moment of getting up, when the mark left by the bracelets has 
not yet faded away, the image of the Lord has its natural beauty. The mark 
of bracelets stands in place of ornaments. 


The poet wishes to attend the Lord Devaraja in KaftcT, 
mounted on Garuda, on horse, etc. at the time of holy proces¬ 
sions in the temple. 
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May I, with unwinking eyes 1 , delight in seeing you, Lord 
of the Hill of Elephants, of unlimited majesty, bearing more 
and more of new self-splendour, when you go on horse, on the 
king of birds, in a chariot, on a swing, etc. 48 

I. The plural “locanaih” refers to the two eyes and the mind. The devotee 
asks for the perception of the Lord by eyes and by mind. He cannot bear 
separation during the time of a wink. Therefore he says “with unwinking 
eyes”. Or one may understand that the devotee is not satisfied with two eyes 
when experiencing the sight of the Lord. Therefore he desires to have many 
eyes, never winking. 


One could object: if the perception of the temple manifesta¬ 
tion is the supreme aim of man, why leave KancT and desire 
Vaikuntha? Therefore the poet says: 

Continuously I delight in your beauty which remains un¬ 
touched by any object of thought 1 ; I truly swear an oath 2 , 
o Lord of the Hill of Elephants, I have no desire even for 
Vaikuntha 3 . 49 

1. We can understand: the beauty is such that any other beauty which can 
be object of the thought “it is thus of such measure” is something untouched 
by it, because it has nothing in common with any other beauty which is 
thinkable or measurable by our mind. Or the meaning is: it is the object of 
the thought “it is untouched”; i.e. it cannot be thought as object of a creation 
even by mind, because there is no knowledge of an object of the same class. 
Or: it is an object of a thought which is untouched by any other object, i.e. 
has no relation with any other object. 

2. There is a story of a candala devotee who was stopped on his way to 
attend the worship of Rahganatha, by a demon ready to devour him. He 
asked the raksasa to let him go, swearing he will come back after completion 
of the worship. His oath to come back was done, when he was held by force 
and had no other way to obtain to be let free by the demon (see KalisTkopak- 
hyana in Varahapuram 139). There is no such situation here. The devotee is 
not prevented by force from going to the worship of the Lord in the temple at 
KaicT. By his free will, out of his own passion for the Lord he swears an oath 
not to desire Vaikuntha. The word “satyam” suggests this: I swear a true 
oath, i.e. an oath not done under pressure, but naturally coming out. Such 
an oath is still more believable and acceptable as sincere. 
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3. One could object that the liberated one who knows the reality cannot 
but desire the residence in Vaikuntha which procures a supreine likeness with 
the supreme brahman. Therefore we can suspect the veracity of the absence 
of desire of Vaikuntha. It may be answered that nothing goes against the 
veracity of the devotee’s statement. The devotee can have a feeling of satisfac¬ 
tion at the sight of Lord’s manifestation in the temple, because of the love 
which God’s beauty and gracefulness produce in him. At that moment his 
absence of desire for Vaikuntha is sincere. Or we have to remember that the 
venerable author of this hymn is an avatara of the bell of Venkate^vara at 
Tirupati. Therefore his experiencing the Lord does not depend on the obten- 
tion of a particular divine place, and for him the residence in Kafici does not 
differ from residing in Vaikuntha. 


The poet asks for the continuous presence of the Lord of 
KancI in his heart. 

May a certain 1 deity 2 , mother of the world, who expands 
her own radiance on the Hill of Elephants, nourishing the glow 
of emerald, being still more darkened by the shining of young 
basil and by LaksmTs looks 3 , loving companions to enjoyment 
and power 4 , may she remain present in our mind. 50 

1. The indefinite expresses the unmeasurable greatness. 

2. All the three genders can be used to refer to the supreme Lord, mascu¬ 
line being most in use, in accordance with the usage of Sruti and Brahmasutra. 

3. Green and black are designated by the same word syama. The green of 
basil and the black of Laksmfs eye are thus considered as enhancing the colour 
of the Lord. 

4. Bhoga is bliss derived from experience of kuddhasattvavibhuti, i.e. the 
supreme abode of God which has a state of purity in sattva. Aisvarya is con¬ 
trol over the ordinary world {Ulavibkuti). In the time of bhoga the glances of 
Laksnu are full of love and pleasure. In the state of ai§varya love and pleasure 
are not appropriate; Laksmi’s glances are then a simple accompaniment 
Therefore one should understand bhogaikvarya and priyasahacara each as a 
dvandva, and construe priya with bhoga, sahacara with aisvarya . Or if we take 
priyasahacara as a karmadharaya signifying “loving companion”, we have to 
explain that Laksmfs looks are full of love with regard to both vibhuti-s; her 
love incites the grace of the Lord even in his state of controlling the ordinary 
world. The idea is that the glances follow God in all his states. The continuous 
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accompaniment is the cause for the transfer of quality, i.e. the transfer of the 
colour of the eyes to the Lord. 


The poet shows that the mere hearing of his poem is a 
means of realizing all the fruits. 

Who receives 1 with attention this beautiful hymn, pleasant 
to the ear 2 , composed by Vehkatesa 3 , has all the fruits in his 
hand from the wishing tree 4 which stands under a canopy on 
the Hill of Elephants. 51 

1. i.e. Learns from a teacher. 

2. The meaning-can be also: beautiful by passages of sruti which are proofs. 

3. One can understand also here, following the holy legend of the author, 
that the hymn is composed by the Lord himself filled with compassion and 
skilful in protecting the world, who became incarnate in the poet through the 
intermediary of the bell of his temple at Tirupati. 

4. Kalpavrksa gives a desired fruit but does not remove all undesired things, 
whereas the Lord in Hastigiri fulfils all the aims of man, upto final liberation. 
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^^WrtlTf^TS^ m^ + KWI RWt M?T: 
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^ddMdRfllH RlPy^TijiR g^rw: yffim^sfr *m *T cR^: 
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^ arm <f file <-$. 

' *)iu^+t| 

*t#l4)«l V?M- 
‘ 3R<ffil<0 





' qTo |Y.Ho. 


* ^5 \o\\ 

\o\\ 













*r f^i x %^r* hi i. 


+ u id: irft'TTCWt ’Mfd<4'lVfi|4f ijrrff^Tftrf) MHI'Jlftld I 
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^RiO^ho \c. 
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T^fr Wt ^FTTfa ^Hlkfldjlrl- 

jifim^TRri p quNdi^u^i+^qPi ^Mdiawd- 

fafo 'r f| -s? M(5Mif{l H^«if=nh qror” fRTftwnjraT- 
«Tlq'r>qi<i§ 5 <.i' , iq'ddi<;'-<iq*il p ^T^T^rsRnwfr 

^JMdn«Mi«f fcrPr% MRrfwqr^: ‘'pr: fqwt vk ddicnr 
iDdcl ^fr: i vr»Rf?r jfta^ tH<M<n i af-Hifqq Ptq 

p3f WRT 4 ” p[Ht JT% Rldin!«MHMfdmd+- 

^H 1 d a[ fed-q 3 < gl ddlqc t I 3Rf p (d*i) ^TTJRnf- 
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fdft^^^llAd pj i pjfrMcd i d., I qftprfr ^ fcr d l ^4 - 
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?rfr fawwr ^ mTrjprPrarw: fai^famr: siw- 
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TWT^rf^TT d I Wild g^scrcr H^TTdWT 113 1 I1 
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[arr] 3^1%^ i 3^fosi« ^rtot: '^tft srrw: ^rffnr: 
?rcf 3rPr pf# 5Rrrf%i r+r^oH,*d^yiiH«^i^sfq- ’frsfr 
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fa'll fad^M 5:^ 3 raw I 3 T%T |:^+'ti'?r+5t>t>dMd<rdiJdi ^Tdfdl 
fdWdtdT: dfadldm^MII:, d - tnr d<Hfa+|: Udd^ll: ^d^cdT- 
$11*11 fas di fafaw I^NI^+cddlM^td, dHJ \(H« ddtf 
dfeT:, dsflr+d<ld¥H°dlHl^llfasd:, % Sifted eft fddd<f«d ddFT- 
fHfapHfd d'ftrdPf dfaSddddl *dd£fa faff^T: I Pd<e«rf4iNHH: 
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I tiifr«i c n- TT ^ f%^Ti TT ^ « 5 ii = J^ci ^: Jx ^TOTfe- 

I 3TT TO^TOfR: TO^ill^ll 


[TO] TO WTTO^: TT^wft fa«IHHdH TO Tt^ 

'f^gror ^ ’ fcqrforfmt wfmrt TOftor tt^F- 

ts^fr HI’’HI ft* -R7$T# Id— 

TOT: yfaTO TOTt- 

Ofl^Hd *rfter TO TOl UM I 

TOT TT tr^ TO: 

HHlfddO TO TOT ?Tfe HW<W: H^II 


[^TT] TOTrsifqq^la I TO I 3T%- 

TOT M^^+^r^MHlPl I TO*t: ^10R«l: I TOT: I 

5rfeTO sr^rRtfrF^T ferc^T I TOT^T: ^-hIh ^frldlbfH I TO TOT 
TOfcTFT 3irq-clcT)STO" ^rfpTcT TO 3Tft*rTdTOcTO^TtSTO'- 
fTOT^J: I H tT^ I ^F*rg Hl^ll fdtWdHdlfeHdH^HH'HM: 
ddH 1TOTTO I 3 TV-m(m 3rfTO*T - 

i to: yrrfq- tot : i TOtror ^t- 

ftTOTOf^ncRTOTOTt ^TO I HI+T1 ft TO HHMI^d fTOT I 

TO TOT TOfat %TORTTOTO +<TIPdcTORlTOfd: =M<fad^- 

c 

wNjt i artRRfl ?r iTcrfir *rfe w 

f%^ft *T Q fc, ^TTO^T^iHTSTT^T^t^^n^rpTTfa^T 

n ti^r %fe^4: i PtHyd’H i m «<?un^Rr- 

^4,NI^ cTPT ^ H)MKH I ^j 4^ 4.^*4^ I ^ *f- 


'jtfPTTCnT ^.^V^- 

’T^nnraTt 






3j3ncri*nf*HT5n»m^T w- 

**T * W^«IWHt|^ HM i 
i^niqcil s^lril: 

* «4lfd4IK: 113*11 


H^HTuTd i umifa* •‘i^ijdls^fr *r^ *mf- 

mi < T u i H,'i<-^i Pi4t1'^I' 






LiLSIEfi 


1t% flft t Mt I 3^ * M#P3fR: ll?Vl! 

[3R-] ii^q; ‘f*jr*q ^ fcHifry^iuilT^ q^„„ 

<sn?r fq?nf fn<pl4d, d-°qidi4dd>dT^4+1fa+ ^frnpr% i 
qq^rjficnpr ct^ttt¥t% q^rqT^niqqlfqqtqPTTTR^, tnfrq^: 
■HI+'H^lfW feffa cddWHd <.+ 1?!:^ Wdl^jiH 3TT- 

dl4dd-qld<q(M d^MHMdfd^l<i1 q^TPT^f: I 

‘irq ^r^rtlfdimfd^d^N^^dPndq^:’ 3 fcipr rTqr ft#- 
rRqmi 3r?iRr fa^id^d qq^rsqi 3Rff ^nr% q% 
^WMR^fdRdJ|i(l^i ^fw: *RWPPT: ^RhuT ir=r *dlfadMi 

l lig l *n > y t xr*)q Phf^ jh iw*-Hoqi-^q +KNl4tfq'-'=r m^ciqatfli- 
q^nTRirreRq s«qfa— 


i spr i 

’T^WWTTt ■ 

v*At 







Tjtfrcfa mMU $ nfWt 

UH-Uiq JTPRI^ i 

dUHflfaurfd ?l<r: SKoiMIdMi 

WTftr^T ^T7 c^HT U^Xt< 

[sjtt] vrafaftfa i *Ti*^iy, ww^v-ilij i j fa qgdlrre ffins^r 

fftf: |:^W ipftdfd^ I HTcRTf 5TTrT- 
'TTPTPPT I ^ ■TEftsfcr dcrNI^^MIk^tK^rM I q*f?T: fr^Tm: I 
a^j ^HMd'Smfe+fttd Wl wfefv **f? -STf^cTT %?T I 

wfw5T®5W dc'K.'J|wwn<^ dT, xjTtifqiJ'>iif<;'d)W ; Hdl ddfaRrq«l- 

Cs 

^ ^ 5 , ?awft ai?%iift|wi^i q^ananTf^sw 
Mddft^ ddl^ltfdVtf aiwd: 'JT$5f 

^ wRu: I rtH: ?rf^ I ■« i*i Irt)i>«iRi: I cRT: 
M T M% ~ I c^t dl<u|Hlc 
cflId =ni+qi fd^it I *T 



[3R-] 3T#cTRfr dl'RI'd ^HT: dd^lfiR <Mlfop TTfa- 
r«ld %^T d<-mrd>d*ird*id di’dd e i<i'T> ^t^cild nmsic) I dddcl 
^ ft >ntfu n niv n ^Tgra r lH ‘f%%aw m fm- f^n^unjHR^^” 

x F^r^n^rnr ttwrt i 
fn^Aid *rt fay f^r^Tl n« iR-^d h 11 

THTT^t *M«. 




5 % I -T « 4 *icql<i >4d<ni'i : }5n', <PIT 

HcMI^H 1 ^IMIdIcT I tifllR'u jin'll dd^nlsR-Ml- 

st’ar: ^r^nr^N>ftsratfir srfj 4 R^hI >y d i Ph j^yltdr 

rTPr WM'^taKHtiRt) uRi^Rl — 

qyljri ^ddlfddl *ri 

qfe ift^RqfNtTOqiT I 

t^rtwitefa faq% rqftr Rifaito 

^ »R^fd TUT Hq ffaqTTT 113^11 
[oqj] Mutjwfutci 1 |:<9 *ii<k fd^di^ ^ddH 


I >TT^t^TTtrTT^T# ^ MMti- hiI 

+R^dif?r WPTTd- ^ qft W^xr^Tf^qTfwftwr 
yMlddd^rdidltM^I^H HldMIdJd T% I 

#rw^ i ^+iRj+ddiP*)yiii+<d f qrfacr^r i d^i<im4:— 
^l+irs^rThMRuil^d *1 Wldry-SHd^jHldd I 5W- 

tpfrfJreft qq%^ *rt ^i<«iMid wrafr ^ qr+rdMK ^q- 
qfprat qfr qr hi&"M fc^ft qfe, cRT f^Ryul 
cSjfe IdPdiN ftwfa cPT $RhKI anTPTT^qT 5qT,’ * c^rfr- 
yiftdl TJdf qr 3t(yrid-i|<-4ldl ^ffa?T qt 

tR wrwqsw 'TTTJjt RT%^rRwf?r, cdd-jfl- 

^TTfwr +-Rw|fd, cd41cdd«<'jjld I 5T%5 % ;Tfa$McrR>i) 
drfq d^JIdtdldPl JTId^ ^rqf^JPF^TT 1%T^ ^Tt ■H^dHH I 
•3Rft dd+l'-HIdM c# Hl'jfl+P^+Plfd ?FfRT dlW5T 
■mw: I '^T*ff sftRrqTJFPl’ TO3T 


1 , iniR*iiPi>iT ?f?T TTS: «*udlH) I 
' ddWdddl' -^d-dW-ddllildld I 
*tWT dllddUlfd +tu||Rd II 


% i § 










T Piw^PhRi- 
w- 





■J | r~v 


cm nfrrfkfb 


dc^fd %- 
tT JtTCT <HMW+lld OTlf 

raf^r — 


P'DinJui q f<u|qPd H ®rra^ 
ffcnrd^T: I 

wra^r rdHMdTTtjfd 411-jfM^I 

5ITO WJlft «T dl<Pnj ^fhT ll^ll 

[®*TT] IdJisHllHld I 41<.'W 1 Pi Idldsl Id dlfd yidld^c^dt?- 
'TtN' 41-’llId cT^TTT: 'THT Jf?(t dmfd M fdJdiO<S)l 3TPPTRT 
ffclW: 5tft?T: I f-TiJ-dui PumH^tcl'UJ: yd<ddi|| ft: Jrfft- 
d^diicN rpsrr 1 *rra<T 1 * MRuinPd isskt- 

mRmi+ * yiHdlPf, sn^wrarftwrcT wfe * 

m^i<i'ril<M Li i4: I niqo HlViiq>i*tiqq'i« I ^ ^n-^q'qi ^T*T 
cddlft ddjRilN dKfa<j 7 W fhdJ^T: I 


'■JIl'J 











5 3nrrPr i 

•H (cj^|c>L|oi|cf-rl| +(c;(-H i^Tm M+l'U+)'^tafa ^T ^sTftd, cl<?l*"fl ^T 
u^oMfe: ^^Pg^^aifn I SRTTTPte «<qn ;pfrT: T 







«nwxwi«is > qiSRj' 


{inr 

Tr?Jr jft ^r^r, 

-h^-h'<^<=P ~ ^= i Tcf, Twrfjnrrfn^r^rs^ i ^3^- f^r- 

wfa otrw ^rop'ft^w^', rrcfayifa+mr 

tr^T^pTcTrfft ?T dld+ ^n^PT: I 3P£W, 31^ ^ 

qr^r *r <*%% ^rr^s^ftw i i ir^yid 

<# S' TTW, ftTJcPm ST T^-, (OTR? STST ^4cd4: I S£T aijj 
S STST ^STS I MI™M■'-r^lF?fnr-M«f: I T5T% Ty|L| + vij| ^ 

sifts, T«mfa sr stfs ^snf ■. i srt tt^- s 

foss yR^<fa —ststsit ffai sfe ts sts^ sr4s 

<-cmil siwFarwl's ?st:, ssts wrmw srfs 
m 4N^ : sns, S 3s, dd Ild^4 u l d<RdlfacdlS I d<-dldij TS- 
sta ^did i d : 1 3(4dify ^dildvrc^r dy(dyTd1.d stIsst 
ssls iivoii 

[anr] TTj rd^41y i <HdN^4x i rd ?: S^T fHWR 

__ _ _C_Cl— 














." i ■ ■ .3 ’ ■ 

rS ^riltfURr ddlpHI «4ta<R^T 
H^gffd wlrMHH I + PUi1<-Hiq I 
^ qf? TRTJTTOqqfq: 

TWIT TTq qrj^pra^ tjq hv^U 


[air] rq %fefq i aqreqffir qfe-: to: i 3rq qsrfa rrroqt- 
car^: ■n<i'?M rr frro#?rfqqq?TOrR^r^rTO fq^sft 

dildd:, T*nfr: fa>qiRr^frfinsrq m-h ^h, rprotq frqqfnsnq- 

q-jj-'Jl 'tTq ^i^'jm’ $cMTfc) t-dl^dMdlldd ddlR fd0*T: I T^q 
MsTPT TO qsq^ I ddIKilld' TOSfa TOT3R ?% '+'<pH^- 


q^mt ft^nri q^wrwRq; i q wife i qq ^wt 

^m: i q^r qfrrraroT t*t TOarorf Rrarfqr i 

qfan£ v.qv: 'ft^mPdcii^ ftror aifddil^i ^ttMrt 

q^sfqTTqq: l’ 


d^H, V.V.V 




^ i d^iR^ ^ftw^rT c^rfef ^rl%- 



’^fPTTT^ ^w#r ft-o fro itk mfrmur i frft \* ar^n^ *03 
^PT:^faT: 











[cqr] W* ffir I 

: | I ^T^TTW: ^hcft" I wft 

W: q^TFTT; ( W ^TOT ^T $<^rb1 ^rRr 

cPh !^*q qCs^+4^ I f^TT 3Tft" *}<5l ^TTt- 





cRT 3T#R^r 

i FMrJWrJTOrfii fe4d*iH i i 

f^T qiH4J+^: ^TfenTTcT fVPdwtRT I faW: 

«||U-ldrP<Mftyic^i fc^Rf: I ^Rrri^nTf^nj^: 3FrT: 
fdd^ fdRl^d WT fw^T 3T t^nr^ra^-: | 

T^T^: 3RtT:^T^: I ^TT: ed«H‘+H**H H^NH' ^d-d: I VfatT 
^TfTWFT: I *RcT: TRR* I TOTrT: TRtT: >RR 

TT^- Rfhr Ih ^^dfd*Fd ^cffrri I 

3RT *RcT FTRtefa M£d^ddcdV^I^Tq% 

jfo Pd&lHIHrd^MdcdM, ^FdPic^d Pddf^dq WT- 
















[3R-] 5T?r 

% (ci *ftrfer dt^ s sfN>T ;! al^i« fajjpr 

$omci 3TT^— 


fawT fdfaiiM+Tddlll- 

1 *N 







ddWMgsfll^l I 

rTFCfT: T? f^PTCTW, fof« HT 





C: llV^n 


i^iHi3<ifditiAiid q^nfr toi: facT- 

MVU«toct— 

oU T d»dM I HUMfawi 

md*«r^ gwnff *t: i 

*T: OTTOT fffeftTrT nT ll*o|| 


??*. 3^rw: 

' f^pPT V.X^. 



























TRT: II 

STRTft TTfe *C#cT qq^r TT fa^ Hm: I 
M^ l d l ld^C «ft^R rffarri II 

f% ruha %nd«iM4i 


II 


w^mT wf#r jftr^ ?r ^ irf^TKf: n 
HMcl TR ^TR Wt TT^cf?T ^T: I 

^T 3*ii^3 11 

TRTRT ^ ^ WFZrt q wtrR : I 











^arr»np»reTTfe% i 

^g;2iTRI %TFrT»TT% 5T*T: II 
?T*T: II 

Mt*T% ?T*T: II 

?T»T: II 

fdMMIniM^lSnil + m ?T*T: II 
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ararfro^ v* 

3f(«1 $bl(<i ^ ?'*’«> 
a^MHTT. 5W: U ? 
JMITOTl ^pTT Co 
3TcT TO TlM^rrfwfrf; ?W3 
^ oV 

TOfsfpTfT £ to 
to to d^wr^ ?'s, *V\ 

TO TOT TO V* 

TO TOT: TOT fTO: ? ? ° 
TOt TO3f% TOTTT: «« 

3PTOT TO %«ET: %R 
^ 1 'd' ti* h si +iddI \\° 
TO^T TOJ 3 T: 

3 i'n^l$?T dcd4 3TRT ? ?Y 

TOTOI^I %% 

TOWtfVTI \% 

sn^TOTO C\ 

3fft 5 dlTOlV: \% 
TOfwT * *ftTO^T \R 
toj; tow: totoI \ ? % 
TOT feMrft TOTO* ?3? 
3njTO fafror vs« 
toMm Tt$: UR 
TOnront ?U 
TOTOTT f^r C^ 


TOtTO *TTTOT TOT K'S 

3f^ 

TOTOfTOrlW \\\, \\\ 

%R 

^^iS'MM^iid %C 

to^t tt wfrr \Rc 
3T#TOTO: TO%TT: ?TO 
TO ^TO CC 

3Tf^: TOTOId^ C\ 

3|f <| H^ITOT^ U 
3|fTO^?T CR 
3H%f ^rf ^ 
arifddl^+lTdf^-M 
3T7TO 3T TOT W 

3TTferofjj; !!« 
TOTO^STOTTTT ?V\ 
TOTOTO TOTO %% 
3H-J+H4fH TTTOT: ? ?Vo 
V^M^tdi" C\ 

^ctojtow®! \°\ 

5'il TOJT: CC 
TO iqmw<s-*fk|.' ?Vc 

froft h^ijM n, 
l^ridl ^tttoto {? 1 
i^X: TTffrTPTTO ? \ \ 



164 


Varadarajaparicasat 


??Y 

ddwrra - : C< 

^WT^TtRhW^' ? \ 3 
^ TOIW 3TTdtd %% 

T?pt |[ t dTTTdW: %%, %\\ 

xr?ra; mPh*^h ? 
x^nd ^t 3rerrFT ^o 
IT^ t fdw: ? ^ 
tt^%ttt: ddf: ddT: 
trd 

^ ^ ^ £ 3 

TJd (d<rq| -H r^-H I (. 0 

TT«sr d^dl-dTkyi 
tTdtsdPrfdt 

3ff dcdRId 


+«Tdld ^o 
d’dfadTflfl' '3^., \\C 
d^ft ^ddM + : 


+ |U|l'i5||l'W o ^ 
ddTd ^ s^ir: 
drid f dr fddddld l ^ 
fWdTidfad: %\ 


a, m 


?Y<\ 


■yiR^wrl d^T: 

fq(« \ o^ 


^TF^WrrsR^ i'i 
dl^lcWj d ~< tl3^ ?o^ 
dl^MC+-M 5 <1 fsHs ? o\ 
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fdjTy+<i ddf% \ 
^Hy(d(^HcdH 
Wdd ~3 dd I Fd< 1 d I d \V\ 
mw WdT: %\ 
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^Ml sPr % %d 
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d f^ar^-° ^ 
dd^cd^fy <pW: 
ddf ^fHfPrftdfy v 

d^'JdO+dddy 
dry fink'd ^1 Hdt 
dd dd ? o <\ 

dd d?IT dEJjfd: \3Y 
dd d: M <dk ' H T C ? 
dd l dfe l dy^ l d 8 ! (. 6 
df d^TdT: i\ 
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